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ABSTRACT 
FATMA ALİYE’S DISCOURSE OF WOMAN IN THE CONTEXT OF THE ISLAMIC 
MODERNIZATION AND TRADITION 
Bahadır, İlknur 
MA in Cultural Studies 
Thesis Advisor: Assist. Prof. Mehmet Fatih Uslu 
August 2018, 103 pages 
Many discussions related to the women that Fatma Aliye deals with in her works 
contain lots of Islamic references. This situation laid the foundation for her being 
considered as an Islamist. In addition, it has been argued that she is a feminist because 
of she expresses women’s behind social position comparing to men. In this thesis, 
Fatma Aliye, Islam and the issue of women have studied together with the experience 
of modernization in Islam. The idea that Fatma Aliye has a more synthetic place beyond 
both identities is the focal point of the thesis. It is aimed to point to the difficulties of 
labelling Fatma Aliye as a feminist or Islamist in view of historical and sociological 
conditions. 
First of all, the story of Fatma Aliye's life is briefly mentioned. Secondly, the attitude of 
the empire and the Fatma Aliye in the context of modernization, encounter with the 
West and Orientalism has examined. Fatma Aliye's female narrative is similar to the 
nationalist female narrative that the empire has had in the context of authoritarian 
modernization. Fatma Aliye is reestablishing in matters such as education, motherhood 
role and work on a different ground, without questioning the patriarchal social 
structure as the bureaucrats of Tanzimat. However, in spite of similarities, Fatma Aliye 
distinguished from the Tanzimat bureaucrats because of she foregrounded the 
individuality of the woman. Due to this difference in meaning, considered worthy to 
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examine in terms of modernization in this thesis. Later, conceived the issues are 
marriage, polygamy, concubinage and divorce which Fatma Aliye sees the root of her 
contemporary women’s problem in Islamic tradition based. In order to be able to 
compare with the narration of Fatma Aliye, other relevant intellectuals of the period 
were included in terms of 19th century Islamic modernization process on these 
mentioned subjects. And finally, the views of Fatma Aliye about the aforementioned 
issues as marriage, divorce and polygamy examined. 
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ÖZ 
İSLAM’DA MODERNLEŞME VE GELENEK BAĞLAMINDA 
FATMA ALİYE’NİN KADIN ANLATISI 
Bahadır, İlknur 
Kültürel Çalışmalar Yüksek Lisans Programı 
Tez Danışmanı: Mehmet Fatih Uslu 
Ağustos 2018, 103 Sayfa 
Fatma Aliye’nin eserlerinde ele aldığı kadınlarla alakalı birçok tartışma ciddi biçimde 
İslami referanslar içerir. Bu durum onun İslamcı olarak düşünülmesine zemin 
hazırlamıştır. Bunun yanı sıra, eserlerinde kadınların yaşadıkları sıkıntıları sıklıkla dile 
getirmesi, toplumsal hayatta erkeklerin sahip olduğu haklara kadınların da sahip olması 
gibi durumları savunmasından ötürü feminist olabileceği ileri sürülmüştür. Bu tezde 
Fatma Aliye, İslam ve kadın meselesi İslam’da modernleşme tecrübesiyle birlikte 
incelenmiştir. Fatma Aliye’nin her iki kimliğin de ötesinde daha sentetik bir yerde 
konumlandığı fikri tezin odak noktasıdır. Tarihsel ve sosyolojik koşullar göz önünde 
bulundurularak Fatma Aliye’yi feminist ya da İslamcı olarak adlandırmanın zorluklarına 
işaret etmek amaçlanmıştır. 
İlk bölümde Fatma Aliye’nin hayat hikayesine yer verilmiştir. İkinci bölümde, 
modernleşme, Batıyla karşılaşma ve Oryantalizm bağlamında İmparatorluğun ve Fatma 
Aliye’nin tutumu incelenmiştir. Fatma Aliye’nin kadın anlatısı ile İmparatorluğun 
otoriter modernleşme bağlamında hayata geçirdiği ulusalcı kadın anlatısı birbirine 
benzemektedir. Fatma Aliye kadınların eğitimi, annelik rolü ve çalışması gibi konularda 
Tanzimat bürokratları gibi ataerkil yapıyı sorgulamadan onu farklı bir zeminde tekrar 
kurmaktadır. Ancak benzerliklere rağmen, Fatma Aliye’nin anlatısında kadının 
bireyselliğini ön plana çıkaran noktaların olması Fatma Aliye’yi Tanzimat 
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bürokratlarından ayırmıştır. Anlatısındaki bu farklılık sebebiyle bu tezde modernleşme 
bağlamında incelenmeye değer görülmüştür. Son bölümde ise, Fatma Aliye’nin 
dönemindeki kadınların dezavantajlı pozisyonundan dolayı suçlu gördüğü İslam 
geleneğinde evlilik, çok eşlilik, cariyelik ve boşanma gibi konulara değinilmiştir. Fatma 
Aliye’nin anlatısı ile karşılaştırma yapabilmek amacıyla dönemin diğer entelektüellerinin 
bu meselelerle alakalı görüşlerine 19.yy İslam’da modernleşme faaliyetleri çerçevesinde 
yer verilmiştir. Ve son olarak Fatma Aliye’nin evlilik, boşanma, çok eşlilik gibi bahsi 
geçen meseleler etrafındaki görüşleri incelenmiştir. 
 
Anahtar Kelimeler: İslam, Kadın, Fatma Aliye, Türk Modernleşmesi, İslam Geleneği 
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CHAPTER I 
INTRODUCTION 
 
The aim of this thesis titled as “Fatma Aliye’s Discourse of Woman in the Context of the 
Islamic Modernization and Tradition" is reading the Fatma Aliye’s corpus in the context 
of women and Islamic modernization experience and discussions in the Ottoman 
Empire. In this thesis, I will argue that the intellectual debate of Fatma Aliye could 
surpass endeavors of fixing her into predestined paradigms. Whether she was a 
"feminist" or an "Islamist" could not able to response the question of how she 
constructed a women-centered narrative in male-dominated literature field. These two 
ideologies were no barrier to being one another. She could be both feminist and 
Islamist. Thus I will aim to consider her as none of these two and try to analyze her 
mental perception which will not degrade her into only feminism or Islamism. The 
discussion will conduct through the newspaper articles and novels by Fatma Aliye 
throughout the thesis.  
 
I made an effort to examine her writings based on the Islamic tradition and its modern 
understanding which prevailed during the nineteenth end twentieth centuries. About 
Islamism and feminism discussion, I tried to express how essential to present a 
synthetic solution about persistent discussions around feminism and Islamism 
ideologies, regarding Fatma Aliye’s writing.  
 
Despite being aware of feminism, Aliye never said that she was a feminist. In addition 
to this, she benefited from Islamic sources in her writings frequently and encouraged 
people to adhere to religious norms. Also, because of my study has an obvious relation 
with theology I preferred to read her writings regarding Islamic modernization and 
tradition. Otherwise, I firmly believe that the way of acting is not enough to describe 
her as an Islamist, especially when one considers the era's political atmosphere which 
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could make almost everybody Islamist. As an intellectual, her answers against the West 
had the critical account. 
The women discourse in Udi, one of her novels, played a significant role in creating this 
study by asserting exited marks for comparing the Tanzimat novels which contain the 
issue of women regarding emancipation and its position in social life. During the class 
"Tanzimat Novel and Modernity" at İstanbul Şehir University, we read lots of novels 
regarding the modernization process of the Ottoman state and examined changing 
paradigms regarding the male-female relationship. In Udi, there was a strong women 
character who could earn her money and did not accept being cheated on by her 
husband. This was the first time amongst the other novels in which women described 
as malicious and unrealistic. I noticed the women's narrative difference and would like 
to see other writings of Fatma Aliye. Then, I tried to discover the effect of the historical 
process. After that, I detected the most famous debate ground about Aliye was an 
Islamist-feminist dichotomy. That discourse helped me to see what remained 
undiscussed concerning Islam and women. In examining these studies, I observed that 
despite the plenty of thesis and article on Fatma Aliye's writing, studies reviewed her as 
one of these two. That situation inspired me to study Fatma Aliye as an intellectual and 
to consider her narrative concerning Ottoman modernization, Islam and the issue of 
women. 
The status of women became a popular discussion topic in the Ottoman State during 
the modernization process. Some controversial issues regarding women first stated by 
male writers, such as Ahmet Midhat, Namık Kemal, and Şemsettin Sami. Their attitude 
mostly contributed to determining the useful and bad habits of Western civilization 
related to its physical and spiritual characteristics (Göle, 2016:33). In that regard, 
novels had a mission to stand the society safely by constructing imagined borders. As 
Anderson states, the novel has a crucial role to create a nation (Anderson, 1983: 22) 
and its mission used by these intellectuals regarding Tanzimat reforms. In a parallel 
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way, Berna Moran stated in Türk Romanına Eleştirel Bakış (The Critical Outlook on 
Turkish Novel) that social problems such as types of marriage, the attitude towards 
women and the institution of concubinage constituted the content of first novels 
(Moran, 2003: 19).  
 
Also in these years, women became more visible, they found institutions and began to 
read newspapers. In the late nineteenth-century Ottoman society, faced discussions 
concern with women’s right (Tekeli, 1991: 262). Then the first women’s journals 
aroused and women’s daily issues debated in the press. A lot of women’s journals came 
forth. They generally talked about Islam, polygamy, marriage, divorce and social status 
of women. Some pieces of as follows Vakit yahud Mürebbi-i Muhadderat (Time or the 
Training of Muslim Women, 1875), Ayna (Mirror, 1875-1876), Aile (Family, 1880), 
Insaniyet (Humanity, 1883), Hanimlara Mahsus Gazete (1895). Some of them had 
feminist claims, and some of them were spreading good mother, good wife, good 
Muslim perception in the context of nationalism. Fatma Aliye, as one of the most 
productive female writers of that time, evaluated social, inside and outside topics with 
a female eye and committed to paper many works contributing to a more productive 
reading of these discussions alongside male authors. 
 
The mixture structure of the period made it difficult to label -along with unnecessary- 
not only Fatma Aliye but other intellectuals, too. It can say that in the second half of 
the nineteenth century when Islamism, Westernism, Turkism, and Ottomanism were 
the forerunners, they were intimate with each other. As one of the authorities and 
leading scholars about Islamist thought in Turkey, İsmail Kara expresses that Islamism 
was a sort of nationalism in the nineteenth century. He adds that the people who 
believe in the same religion seen as members of the same nationality. Sırat-i Müstakim, 
known as the magazine of the Islamist circles, is also the magazine of the Turkish 
Association. As a result, these trends emerged in the framework of "progress" which 
was the key concept of Ottoman modernization. Each group tried to express their 
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understanding as "ideal" regarding the “progress” concept. This statement offered to 
not indicating Tanzimat intellectuals as an attached a single ideology. 
 
In Türkiye’de İslamcılık Düşüncesi (Islamism Thought in Turkey), İsmail Kara defines 
Islamism as a break from tradition and a new religiosity proposition regarding 
modernization. In the light of this point of view constructed by Kara, it is inconceivable 
to say "Islamist" for those who defend the traditional religion understanding (Kara, 
2014: 56). Also, Şerif Mardin stated that Islamism had two different positions in Turkey. 
The first of these positions consists of the ideas of the readers and intellectuals who 
presented Islamism as a worldview and a guide to life. The second one which embraced 
by a widespread popular mess searched for an opportunity to realize an “Islamic 
Order" throughout all Muslim societies, primarily in the Ottoman state (Mardin, 2000: 
18). Considering that schematization of both İsmail Kara and Şerif Mardin, I noticed 
that Islamism was quite modernist ideology which had different branches and way of 
understandings.  
 
In reading Islamism and Fatma Aliye’s writings regarding feminism-Islamism debate 
comparatively, I noticed that the idea of returning the Islamic sources firstly rooted in 
the frame of Islamism, so probably Fatma Aliye was under the influence of Islamism in 
that way. Not the traditional interpretation of Islam, but returning to the primary 
sources, seeing the decline problem of the state as Muslim people-oriented were the 
Islamists point of view, and stated by Aliye, too. In addition to that, nationalism also 
was the prevailing ideology of the era, and it had many common points with Islamism, 
as indicated before. Therefore, Fatma Aliye also can be considered as a nationalist to 
some extent regarding her excellent mother, good wife, good Muslim idea. Moreover, 
evaluating her as a nationalist may be as usual as assessing her as an Islamist, from that 
point of view, likewise her both nationalist and Islamist sides is not a handicap to assess 
her in feminist discourse. After these reading, I asked why did Fatma Aliye had to be 
one of them. She could be all or none of them. From that point on, the questions of 
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thesis shaped not regarding her ideological perspectives but in intellectual framework 
put forward the narrative of her Islam and women-centered.  
 
Fatma Aliye was not the first female writer in Turkish Literature, but she was the 
pioneer of female novelists. It understood that she was not alone in the literature 
world from the letters which corresponded between Aliye and Ahmet Midhat.1 The 
women issue discussed between  so many women writers and Ahmet Midhat. Ahmet 
Midhat's biography of Fatma Aliye, Fatma Aliye Hanım Yahud Bir Muharrire-i 
Osmaniye’nin Neş’eti (Fatma Aliye Hanım or the Emergence of an Ottoman Woman 
Writer) ensures detailed information about her life story. Ahmet Midhat considered 
her as "spiritual daughter" and tried to support her in the literature area.  
 
The women related issues were quite controversial during the modernization process. 
In that regard, Fatma Aliye did not create a new agenda but became a part of the 
current discussion. Even if it was the male-dominated area, she managed to stand 
there and brought offers regarding women issue. Polygamy arranged marriage, 
education of women and employment were some of these issues. Fatma Aliye did not 
adopt traditional interpretation, moreover criticised it.  
 
From theology to literature she had written in many fields. She became famous 
because of her novels, generally. She started to be a part of Turkish literature 
community with a translation from French. Then she wrote her first novel, Hayal ve 
Hakikat, with Ahmet Midhat Efendi. In that first book, she was not so visible in the 
course of the novels' story, comparing to Ahmet Midhat. Her name did not attach the 
cover of a book. However, that situation changed over time and starting with her 
Muhadarat, and she revealed a different female type than the previous Ottoman 
novels indicated. She expressed the women's equality in marriage, the right to divorce 
in the face of the cheating husband.  
                                                                                                                                                                           
1
 These letters transcripted to Turkish by F. Samime İnceoğlu and Zeynep Süslü Berktaş in 2011: Fazıl ve 
Feylesof Kızım Fatma Aliye’ye Mektuplar, Ahmet Midhat Efendi, İstanbul: Klasik. 
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Fatma Aliye's ideal women generally have been trained in European style. However, 
she criticized in Osmanlı’da Kadın European style education. Women should already be 
trained according to Islamic principles, and besides, they should be acquainted with the 
European style of education. Her heroines play piano, speak French, taking philosophy 
and history classes. Also Fatma Aliye was uncomfortable with Muslim women’s being 
interested in only Western life style and history. She thought that Muslim girls looked 
for an example from the Western civilization because they did not notice what the 
history of Islam contained about pioneer women. In that context, she tried to illustrate 
the lives of that Muslim pioneer women in her articles as an example for her 
contemporaries. She expressed her discomfort about Muslim families alienated from 
their values as follows2:  
 
It is a fact that we have ladies who can speak French. However, many of 
them have been educated in private schools only through private 
teachers and learned the French language not to increase their 
knowledge but to become full European. They are living according to the 
European style, abandoning their original traditions and they are not 
aware of the norms of religion. Therefore, nothing can be learned from 
them because talking with them will be like talking to the Frenk families 
in Beyoğlu. These imitative families cannot declare to people who seek 
information about Islamic living style which they abandoned to how pure 
Islam, and it has a proper direction because of they are not informed 
about it (Aliye, 2012: 11). 
 
Aliye’s father was statesman Ahmet Cevdet Pasha, so, she comes from a bureaucrat 
family. Probably that bureaucrat family structure effected her writing areas. In parallel 
to she was not interested in the issue of concubinage and did not contribute it as an 
assault against the individuality of women. She did not question the existence of that 
slavery-concubinage institution but addressed their owners recommendations to they 
                                                                                                                                                                           
2
 “Şimdi bizde Fransızca bilen hanımların bulunduğu bir gerçek. Ancak onların birçoğu, özel öğretmenler 
aracılığıyla sırf alafranga usulde eğitim görmüş, Fransızcayı da bilgisini artırmak için değil, tam alafranga 
olmak amacıyla öğrenmişlerdir. Bu gibiler dinin hükümlerinden habersiz oldukları gibi milli geleneklerini 
de terk etmiş halde tamamıyla alafranga tarzda yaşamaktadırlar. Dolayısıyla bunlarla görüşmek 
Beyoğlu’ndaki Frenk aileleriyle konuşmak gibi olacağından, kendilerinden hiçbir şey öğrenilmez. Bu 
taklitçi aileler, terk etmiş oldukları İslami yaşayış tarzlarına dair kendilerinden bilgi almak isteyenlere yüce 
İslam dininin istikamet ve safiyetini o yolda malumatları olmadığından beyan edememektedirler.” 
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serve better living standards to slaves. That narrative of her did not compatible with 
her novels discourse. She had ideal women, and mostly unsucceeded men existed in 
novels, and she tried to illustrate women's disability to continue their life safe and 
soundly because of men. On the other hand, In Osmanlı’da Kadın, which consists of 
answers given by Aliye to the questions of foreign women, she insisted that how 
concubinage was a useful and desirable institution for slaves. She told about the rights 
and opportunities of concubinages and the reasons which encourage them to be 
concubinage. In Enin novel, heroine Sabahat behaved slave İtimat very well and treated 
as a sister of Sabahat (Aliye, 2012: 127). In Muhadarat, Şebip was the owner of Fazıla, 
and he falls in love with her. However, he did not force to Fazıla to do something and 
asks if she wants him (Aliye, 39). Therefore, Aliye constructs "imagined boundaries" 
thanks to a novel about how slaves should be treated.  
Nüket Esen stated that she found Aliye's that opinion ambivalent, regarding 
concubinage issue (Esen, 2006). Firdevs Canbaz, in her master thesis, criticized Esen 
because of her that statement and argued that she would show Aliye's traditional 
aspect which became visible about concubinage, existed in her novels, too. Moreover, 
she added some passages and stated that Fatma Aliye's traditional woman type was 
the same both in her novels and articles (Canbaz, 2005:9). I do not agree with Canbaz 
on that point. I think the narrative difference between Aliye's work which stated by 
Nüket Esen as hesitation is quite essential. Also, that difference refers to discovering 
Fatma Aliye's aspect not only women issue but also other subjects which she dealt with 
as a writer. I think that narrative difference arose from the difference of her audiences. 
She wrote in a defensive way against the West and emphasized the rightness of the 
Ottomans in all matters, especially in the issue of women in her articles. Contrary to 
articles, she explained the problems women facing and invited the people being more 
sensitive, in her novels. Because she mostly addressed her people, there was a real and 
clear narrative in her novels. In my opinion, that difference stems from the difference 
between audiences.  
8 
 
In most of numerous studies on Fatma Aliye, scholars are generally interested in her 
novels and changing women narrative of her regarding women question. As indicated 
before, marriage, concubinage women's education, employment, and divorce were the 
main subjects of Fatma Aliye. Emel Aşa's Ph.D. thesis was the first thesis handled Fatma 
Aliye's life, books, and thoughts. Another notable name is Mübeccel Kızıltan, and she 
indicated Aliye's crucial role in terms of Ottoman women's movement and accepted 
Aliye as one of the first feminists. These studies made in the 90s introduced the 
forgotten Fatma Aliye to the literature community of Turkey. In "Fatma Aliye Hanım'ın 
Muhadarat'ında Kadın Bakış Açısı" Nazan Aksoy also stated that Fatma Aliye was a 
feminist. Aksoy examines Muhadarat and indicates that there is no difference between 
the male writers of the term and Fatma Aliye considering her desire to changing the 
status of women and male-dominated social culture (Aksoy, 1996: 88). So, the first 
readings on Fatma Aliye shortly conducted by these names in terms of feminist 
discourse.  
 
On the other hand, Firdevs Canbaz argued that describing Fatma Aliye as a feminist 
could be insufficient reading and it caused to the idea that her writings were 
inconsistent. Canbaz states that Fatma Aliye should not have evaluated taking her a 
few of writings and it causes that inconsistent. I agree with Canbaz on not considering 
Fatma Aliye according to her particular study, but I think if the audience difference 
which I explained above take into consideration in terms of evaluating Fatma Aliye's 
writer attitude, it will not think such incoherence as indicated by Firdevs Canbaz. 
Mübeccel Kızıltan also stated that Fatma Aliye was a pioneer feminist in her "Öncü Bir 
Kadın Yazar: Fatma Aliye Hanım" article. Canbaz thought that it was controversial 
because what women understood from feminism also debatable. Also, Canbaz 
criticised Aksoy and Kızıltan due to they accepted Fatma Aliye as a feminist because she 
encouraged the employment and education of women. Fatma Aliye did not support 
feminism but gave importance to raising educated girls and mothers in terms of 
modernization movements. Canbaz did not think that Fatma Aliye was a feminist and 
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opposed that idea by arguing she was a conservative Muslim writer, in terms of Fatma 
Aliye’s Islamic references (Canbaz: 12). Fatma Karabıyık Barbarosoğlu also objected to 
the feminist reading of Fatma Aliye and stated that it could not help to discover the 
“real” Fatma Aliye (Barbarosoğlu, 2008). She agreed with Canbaz’s opinion which 
Fatma Aliye illustrated by feminist reading as unstable and incoherent.  
 
Another ideological title Fatma Aliye dressed up with is Ottoman Feminism. Ayşe 
Durakbaşa stated almost all women writers who concerned the issue of women as 
Ottoman feminists in terms of defending women's education, equal social status, and 
rights with men (Durakbaşa, 2000: 104). It was one of the features of Ottoman 
women's movement to consider women's social interest more than individually. In that 
social context, it was accepted that women and men are different and they seem as 
complements of each other. Therefore, the existence of women only in the domestic 
field in terms of the good mother and good wife have not been questioned profoundly. 
However, the contents of these duties began to be discussed. To sum up, while 
emphasizing the importance of women within the family, Ottoman feminists created 
awareness towards women’s place in the society. Subsequently, more and more 
Ottoman women from the middle and upper classes came out of their houses and 
became part of the public (Os, 2001). The world of literature was part of this 
publicization. As one of the most important bearers of feminist movements in the 
Ottoman State were journals and newspapers.3 In the literature field, women existed 
thanks to what they wrote and criticised the gender perception of society, even if it is 
limited. Therefore, with not describing as radical feminism, Ottoman feminism enlarged 
the patriarchal borders in favor of women. Thus it widened the area for women in 
social life.4  
                                                                                                                                                                           
3
 An crucial journals in that regard: Muhadderat (1869), Mürebbi‐i Muhadderet (1875), Ayine (1880), Aile 
(1880), İnsaniyet (1883), Hanımlar (1883), Şükufezar (1886), Mürüvvet (1888), Parça Bohçası (1889), 
Hanımlara Mahsus Gazete (1895), Alem‐i Nisvan (1906), Demet (1908), Mehasin (1908), Kadın (1908), 
Kadınlar Dünyası (1913). 
4 For a detailed discussion on Ottoman feminism, see: Nilüfer Özcan Demir, II. Meşrutiyet Dönemi 
Osmanlı Feminizmi, Hacettepe Üniversitesi Edebiyat Fakültesi Dergisi Cilt: 16/ Sayı:2/ pp. 107-115, and, 
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Ottoman feminists were mostly educated upper-class women. After the first public 
schools for girls in 1886, the number of educated girls increased. Previously only elite 
women took education at their homes from tutors. Thanks to public schools that 
situation changed. As indicated before, Ottoman feminists agreed with the idea of 
concerned women as a seed of the society which directed by Ottoman male 
bureaucrats. So, women's intellectual and social progress meant that the progress of 
the country (Keskin, 2003: 54). 
 
In that regard, Aynur Demirdirek stated the expectation of Ottoman women in terms of 
Ottoman feminism as follows:  
Ottoman women’s demands were parallel to the struggle for women’s 
rights in the West. They followed women’s movements around the world 
but underlined the fact that living in an Islamic society set different 
conditions for them. When they discussed their demands within the 
framework of Islam, they provided supportive examples from “asrı 
saadet," the "undistorted" days of Islam, but they refused to 
compromise (Demirdirek, 1999: 79) 
 
Fatma Aliye had not been discussed in the context of Islamic feminism until today, and 
however, when compared her writings to the forerunner of Islamic feminism Fatima 
Mernissi, it seems like an immature Islamic feminism manifest. Fatma Aliye criticized 
the seizure of women's rights by men and stated that this bad situation is not rooted in 
the early period of Islam but emerged during the historical process shaping the Islamic 
tradition. Mernissi also conceived the same point and highlighted that the reason for 
women's secondary position was not Islam but Muslims. Both of two brought related 
verses to discuss women issues on religious ground and supported the movement of 
returning the early sources of Islam. However, Mernissi went beyond it and suggested 
to reinterpret Islamic sources in the eye of women. Fatma Aliye did not claim it, and 
                                                                                                                                                                           
Ferihan Polat- Gündüz Derer, Muhafazakarlık ve Feminizm Kıskacında Bir İsim: Fatma Aliye Hanım, 
Uluslararası Tarih ve Sosyal Araştırmalar Dergisi yıl:2016, Sayı:15, pp. 185-206. 
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that is why I guessed that Aliye's women approach could be an immature shape of 
Islamic feminism.  
 
Fatma Aliye’s views and writings was beyond her era and that’s why today we still 
consult her writings and experiencing the same obstacles in regard to women issue. At 
the beginning of 2000s, she was one of the frustrated writers throughout Turkish 
literature history as stated by Firdevs Canbaz (Canbaz: 11). However, this is not the 
case anymore. For almost twenty years many theses written about her books and 
articles.5 They were transcripted to the Latin alphabet.6 After Fatma Karabıyık 
Barbarosoğlu’s Uzak Ülke, she became a popular name among the people, too. 
 
The thesis consists of three chapters. The first chapter of the thesis is composed of 
Fatma Aliye's life story. I divided that chapter three subsections. In the first one, I 
examined Fatma Aliye's family, her relationship with her father Ahmet Cevdet Pasha 
and reviewed the homeschooling and tutors of her. The active writing years consisted 
of the second part. I trained to assess her relationship with Ahmet Midhat, her persona 
as a novelist, and the intellectual aspect. At the last sub-section, I talked about 
regression years of her. There were different reasons of her disappearance. In that 
part, I tried to compile them briefly. 
 
                                                                                                                                                                           
5
 Zeynep Sarımermer Annaç, 2001 “Fatma Aliye Hanım’ın Hayatı, Eserleri ve Eğitim Anlayışı”, MA Thesis 
Marmara University, and, Rabia Dilara Zengin, 2013 “Fatma Aliye Hanım’ın Fikri Dünyası”, MA Thesis 
Fatih University, and, Duygu Oylubaş, 2014 “Fatma Aliye Hanım’ın Düşünce Dünyası”, MA Thesis Erciyes 
University, and, Abdullah Demir, 2002 “Fatma Aliye Hanım ve Teracim-i Ahval-i Felasifesi MA Thesis 
Marmara University, and, Firdevs Canbaz, 2005 “Fatma Aliye Hanım’ın Romanlarında Kadın Sotrunu” MA 
Thesis Bilkent Üniversitesi, and, Nimet Karaçorlu, 2009 “Fatma Aliye ve Tedkik-i Ecsam Adlı Eseri ve Batı 
Düşüncesini Tenkidi” MA Thesis Fırat University, and, Bihter Dereli “Mektup-roman ve Kadın Yazarlar: 
Fatma Aliye, Halide Edip Adıvar ve Şükufe Nihal Başar” MA Thesis Boğaziçi University, and, Esra Özdem, 
2012 “Fatma Aliye, Halide Edip Adıvar ve Nermin Abadan Unat’ın Eserlerinde Oryantalizm Etkisi ve Kadın” 
MA Thesis Marmara University, and, Fatma Şen, 2015 “Hayal ve Hakikat’ten Enin’e Fatma Aliye’nin 
Yazarlık Serüveni” MA Thesis Boğaziçi University. 
6
 Abdulkadir Dağlı’s transcripted Refet in his master thesis “Fatma Aliye Hanım’ın ‘Ref’et’ romanı (Tahlil 
ve Yeni Harflere Aktarılması), in 1999. For Fatma ALiye’s philosophy writings transcriptions, see: “Tedkik-I 
Ecsam” pre: Ali Utku, Arzu Ekinci, Çizgi Kitabevi 2009; “Tezahür-i Hakikat” pre: Ali Utku, Mukadder Erkan, 
Çizgi Kitabevi, 2016; “Teracim-I Ahval-I Felasife” pre: Ali Utku, Uğur Köroğlu, Çizgi Kitabevi, 2006. 
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In the second chapter, I approach the Fatma Aliye's woman narrative considering the 
modernization of the Ottoman state. This chapter consists of two different parts. In the 
first one, I examined the writing of Fatma Aliye regarding nationalism and its 
foregrounded slogan "good mother, good wife, good Muslim." I indicated that idea 
widespread with the hands of women newspapers and magazines such as Hanımlara 
Mahsus Gazete and adopted in many environments. Firdevs Canbaz also stated that 
Fatma Aliye agreed on the success of that trilogy could save the state. That is 
affirmative to some extent. On the other hand, Fatma Aliye did not approve that 
discourse incidentally and she emphasized on women’s individuality in her writings. 
Thus, in the first part of the second chapter, I tried to read Fatma Aliye parallel to 
nationalistic understanding which prompted by the state and draws to different 
aspects of her as a female writer. Thorough of that part, I examined women's 
education, employment and motherhood role concerning modernization, nationalism, 
and Islam. In the next subsection, I checked the orientalism critics of Fatma Aliye. I 
examined her Orientalism criticism as a reason for nationalist- Islamic way of writing 
and pointed to the defensive language of her in that regard.  
 
In the third chapter, I briefly discuss Muslim women throughout the history regarding 
the male-female relationship and women's visibility, marriage, polygamy, and divorce. 
These are the most controversial issues in the Tanzimat period and also in Aliye's 
agenda. Fatma Aliye consistently constructed strong and standing women characters in 
her writings. On the other hand, she reflected miserable women's life stories and 
argued the reasons of their situation. She stated the man's role firstly, secondly, she 
pointed to being far away from the norms of early Islam and considered Islamic 
tradition undesirable and unjustified. From that point, I examine the Islamic tradition 
and its borders constructed for women. In this chapter thus, I try to bring Textual Islam 
statements, the understanding of the modernization process and lastly Fatma Aliye's 
way of thinking into discussion.  
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CHAPTER II 
“EYE ON THE STRUGGLE”7: THE STORY OF FATMA ALİYE 
 
One of the most important woman writers within the boundaries of the Ottoman State, 
Fatma Aliye, was born in 1864, in Istanbul. She studied with tutors and friends until the 
age of seventeen, when she got married to Mr. Faik. After the marriage, her husband 
forbade her from continuing her education. Later, thanks to her husband's change of 
heart, she published her first translation and became one of the first women in the 
field of literature.        
 
Ahmet Mithat was a supportive advisor in her writing attempt. Fatma Aliye wrote 
prolifically on different subjects, but mostly on woman issue. Starting with the last 
years of the 19th century, she became the most brilliant woman writer and intellectual 
until the proclamation of the Turkish Republic. After the 1950s, some newspapers and 
magazines designated her as a "forgotten" writer concerning her disappearance after 
the demoliton of the Ottoman State. Her name has always been mentioned in the 
context of the issue of woman and Islam by different ideological groups. 
 
So, the story of Feminism-Islamism discussion which I gave its outline in the 
introduction part of the thesis, created by different groups’ reading ways of Fatma 
Aliye. This feminist-Islamist dichotomy made Fatma Aliye famous after the 1990s. Then, 
she was referred as one of them, Islamist or feminist. I am moving away from this 
discussion and instead I aim to present Fatma Aliye as a contemplative woman writer in 
the context of the Ottoman State’s modernization, Islam, and the changing situation of 
Ottoman women during the Modernization process.      
                                                                                                                                                                           
7
 This expression was used in 2005 by James McGrath Morris to in describing the first lady of the black 
press, Ethel L. Payne: Eye On the Struggle: Ethel Payne, the First Lady of the Black Press, Harper Collins 
Book, 2015 
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The 19th century witnessed the numerous changes and occasional serious conflicts, but 
also many innovations and reconciliations. This situation affected the intellectual life of 
the period. Many interwining ideologies emerged around the question of the survival 
of the state. The Modernization activies brought many views, specifially about the 
visibility and social status of women. In many fields, especially on issues pertaining to 
women, traditional Islamic norms clashed with new, modern ideas.  Before 
discussing her writing, I would like to introduce Fatma Aliye with references to this 
context. I took care to set reasonable limits for this introduction. After the end of the 
reading process, I realized8 that almost every article on Fatma Aliye’s life, relied on 
Ahmet Midhat's Bir Osmanlı Kadın Yazarın Doğuşu (The Birth of an Ottoman Women 
Writer ), so I decided to cut corners by using his book as my primary source, noting 
different points of view in footnotes.       
 
This part of the thesis consists of three subsections. In the first sub-section, I will try to 
explain the opportunities to which Fatma Aliye had access by virtue of her belonging to 
an upper-class family. These stand out in almost every text dealing with the writings of 
Fatma Aliye. The relationship between Fatma Aliye and her father Ahmet Cevdet Pasha 
and Fatma Aliye’s cultural background constitutes the subject of this part. I aim to 
discover Fatma Aliye's intellectual life before she met Ahmet Midhat. Because of the 
stylistic similarity between the two, Fatma Aliye was accused of imitating Ahmet 
Midhat many times. I do not agree with that idea. So, I eloborate my arguments about 
what kind of “student” Fatma Aliye had been before she met him. Then I will describe 
her years as an active author, which are seen as a reason of Fatma Aliye’s reputation. 
This subsection consists of three parts. In the first, I will summarize Fatma Aliye’s 
                                                                                                                                                                           
8
Here is the some writings introducing Fatma Aliye referencing Midhat’s book, see: Ayşe Banu Karadağ, 
“Çeviri Tarihimizde ‘Gözle Görülür’ Bir Mütercime Fatma Aliye Hanım” CÜ Social Sciences Journal, , 
Volume: 37, Issue: 2, 2013 and Cevdet Kırpık,” Fatma Aliye Hanım and Historiography, bilig, Spring / 
Number 53: 139-166, 2010, and Cevdet Kırpık,” Fatma Aliye(Topuz) Hanım (1862-1936) ve Kadının 
Toplumdaki Yeri Hakkındaki Fikirleri, e-Journal of New World Sciences Academy, Volume:6, Number:2, 
2011, Dilek Er, “Fatma Aliye Hanım’ın Türk Kadın Haklarının Düşünsel Temellerine Katkıları” Karadeniz 
Araştırmaları, Issue 31, 93-110, 2011. 
 
15 
relationship Ahmet Midhat as a tutor of her authoring experience. In the second part, I 
will tell the story of Fatma Aliye as a novelist. In the last part, I will explore her as an 
intellectual, philosopher, and historian. Similar to the general classification scheme of 
the thesis, I have classified this part in the way that two different writer characteristic 
of her because of the fact that she addresses "domestic affairs" in the novels and 
“foreign affairs” in the articles and newspaper stories. The first one deals mostly with 
the contradictory discussions on Islam and modernization within the Ottoman borders, 
while the second one adopts a defensive way of thinking for both of them against the 
West.  In the third and last subsection, I will discuss the causes of her invisibility in the 
world of literature until her death, especially in the context of her family issues and 
intellectual paradigm shift. 
2.1. The Seeds of Growth: The Family and Cultural Background (1862-1889) 
But, what do tasteless pieces of information such that Fatma Aliye 
Hanım is a daughter of an important father, she has visited lots of places 
because of her father's officialdom and also she married someone and 
has a few children matter? The important thing is that a noble family girl 
has grown up by herself without getting any help at a time when 
scientific knowledge is hard to reach (Ahmet Midhat, 2011: 13). 9 
These expressions are from the preface of Ahmet Midhat’s biography, which tells the 
story of Fatma Aliye from his perspective. Based on this, we understand that Ahmet 
Midhat will tell how she became an author and what she wants through in this process. 
He describes Aliye's life from her birth to age thirty-three and shares anecdotes that 
can illuminate the reader about her writing. He mentions her incredible learning skills 
and constructs Fatma Aliye as almost a second ubermensch. According to Ahmet 
Midhat’s narrative, she was a genious who walked before than her peers, spoke quickly 
and learned languages on her own. While he is building this narrative, he gives us (as 
readers) the consistent life story which we want to find between the lines. What Aliye 
“Lakin, Fatma Aliye Hanım’ın büyük bir babanın kızı olması, babasının memuriyeti dolayısıyla birçok 
yerleri görmüş bulunması ve yine falanca kişiyle evlenip birkaç evlada sahip olması hakkındaki kuru 
bilgilerin ne önemi var? Önemli olan, kibar bir aile kızının bilimsel bilgiye ulaşmanın çok zor olduğu bir 
dönemde ve yerde kimseden yardım görmeden kendini yetiştirmiş olmasıdır.”  
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had done is not something to be underestimated; on the other hand, his coherent 
identity construction sometimes goes too far and leads to a narrow and one-sided 
evaluation of her.          
 
Today, Ahmet Midhat remains an authority on Fatma Aliye the two shared 
correspondence, letters, letters and special ties. Because of the perceptions of Fatma 
Aliye have been shaped by his account, he is even the source of much of our knowledge 
of Cevdet Pasha’s thoughts about Aliye. Although he talks about the difficulty of Aliye's 
circumstances in the intellectual world as a little girl, he basically does not abstain from 
illustratrating Aliye’s success as if it is subsistent.       
 
I do not want to go into a serious biographical discussion here. Instead, I want to tell 
briefly by stating a biography’s fictional nature which started to discussing last 
decades10. The fact that Fatma Aliye also informed about herself in Bir Osmanlı Kadın 
Yazarın Doğuşu (The Birth of an Ottoman Women Writer) could be tilt this fictional 
situation to some extent, but it does not completely remove it. Therefore, before the 
beginning, I would like to express that I read critically this book, Bir Osmanlı Kadın 
Yazarın Doğuşu.  
Fatma Aliye was born in 1864 in Istanbul. Ali Sedat and Emine Semiye were her 
siblings.11 Like Aliye, Emine Semiye was interested in literature. She was known as pro 
İttihak ve Terakki (Union and Progress). Contrary to Fatma Aliye, she did not hesitate to 
promote herself as a feminist. She wrote an article entitled “Islamiyet'te Feminizm” 
(Feminism in Islam) (Karaca, 2012: 269-280). Taha Toros asserts that she was the first 
woman to be involved in politics in the Ottoman state (Toros, 1992: 212). There are 
four letters of Emine Semiye which were transcribed by Şahika Karaca based on Fatma 
                                                                                                                                                                           
10
 For detailed discussion about biography as a constructed life story, see: ed Volker R. Berghahn and 
Simone Laessig “Biography Between Structure and Agency: Central European Lives in International 
Historiography”, (New York, 2008) 
11
 For detailed information about Emine Semiye, see: Şahika Karaca, 2010 “Emine Semiye Hayatı, Fikir 
Dünyası, Sanatı, Eserleri”,Unpublished Master Thesis.  
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Aliye Hanım Evrağı Kataloğu (Fatma Aliye Hanım Document’s Catalog) prepared by 
Tülay Demircioğlu and Mübeccel Kızıltan. Semiye’s political direction can also be 
observed in letters she wrote to her elder sister Aliye. In one way, one can think that 
she was concerned with the political affairs because of her husband’s political job 
(Karaca, 2007: 131-142).  
 
Her brother Ali Sedat is described by Nevzat Özkan as unexpected failure even though 
he was the most doted upon among the siblings. (Özkan, 2017: 185). However, Ali 
Sedat Bey has a very serious work in the field of logic. He was one of the first people to 
work on reconciling classical and modern logic. Along with being connected to classical 
logic, he included the new ideas from the West in his works and he tried to 
compromise both. In the field of logic, his books Mizanu’l-Ukul Fi’l Mantık ve’l Usul and 
Lisaanu’l Mizan are consider the first to come to terms with classical and modern logic 
in the Ottoman state (Köz, 2002: 155) 12.        
 
Fatma Aliye's mother was Mrs. Adviye and her father was Ahmet Cevdet Paşa, but she 
was raised mostly by nannies. There is not much information about her mother except 
that she was a devout woman (Kurnaz, 2008: 28). According to Aliye’s own expression, 
she did not remember their faces from her early childhood. She expressed how hard it 
was to take an education from them because they were very busy (Ahmet Midhat, 
2011: 32). Therefore, it can be said that she started discovering world through her own 
efforts. Mr. Süleyman and the British ambassador monsieur Eskin were some of the 
people whom she communicated with in this discovering process. She did not 
remember when she started to read; but her serious classes began at age five under 
the supervision of Lofçalı Hacı İbrahim Şevki Efendi. 13 She benefitted from the tutors of 
                                                                                                                                                                           
12
 For detailed information, see: Nevzat Özkan, “Tanzimattan Sonra Türkiyede İlim ve Mantık Anlayışı”, 
A.U.I.F Dergisi, October 2000, p. 65-73, and Nevzat Özkan, “Türkiye'de Yeni Mantık Cereyanlarının İlk 
Habercisi: Ali Sedat” A. U. I. F Dergisi, V: VI, Issue: I-IV, 1959.  
13
 Fatma Aliye was educated at her family home. Although Serpil Çakır explains this as a result of the lack 
of public schooling (Ahmet Midhat, 2011, 19), however, it was actually a deliberately choice. In the 
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Ali Sedat. At the age of five, she came to a level where she could read the whole of the 
Qur'an, mawlid, and Mızraklı İlmihal (Ahmet Midhat, 2011: 39) 14.     
 
She had a serious interest in reading. Ahmet Midhat stated that “reading is her only 
curiosity” (p: 43). Her father, who realized her intelligence and interest, arranged 
teachers for her, including Hodja Mustafa, eho she mentions frequently in the book. 
She narrates that the courses on Western-Islamic comparative studies were very 
interesting for her and that she also discussed these issues with Ahmet Midhat (p: 54).  
From the age of ten, she started to learn French. She began to do so in secret because 
she was afraid of her parents' reactions. However, thanks to her self-effort and success, 
she took French lessons at home for three years from Ilyas Matar Efendi. She was 
thirteen at that time and began to read Ahmet Midhat's books with a great deal of 
enthusiasm. At the same time, she started to do translation from French. Because of 
her father's appointment to Yanya, she could not continue the French classes. She 
hoped to continue after returning to Istanbul but her father arranged for her to marry. 
She married Faik Pasha, after which she stopped writing and taking lessons for about 
ten years.   
 
Quite contrary to the Aliye’s mother, Mrs. Adviye, about her father Cevdet Paşa’s 
fatherhood role there are some letters and documents reached today (Kütükoğlu, 
1986). According to these documents discovered by Kütükoğlu and Ahmet Mithat’s 
biography it is hard to say that Fatma Aliye were educated by Ahmet Cevdet Pasha, 
before she married. After she completed her first translation, when she was 27, Cevdet 
Paşa became aware of her daughter, and they started readings together such works as 
the Mesnevi, Kaside-i Bürde, and Mukaddime (Ahmet Midhat, 2011: 106). In this 
context, Nüket Esen states that Cevdet Pasha did not initially support Aliye or have any 
expectation that she would become a scholar (Esen, 2000: 115). In addition to the 
                                                                                                                                                                           
Ottoman state, the first girls schools opened in 1850. For detailed information, see: Seda Yılmaz, 
“Tanzimattan Cumhuriyete Kadın Öğretmen Kimliği” Unpublished Master Thesis, Ankara-2015. 
14
 For details on the Mızraklı İlmihal, see: 
http://www.islamansiklopedisi.info/dia/ayrmetin.php?idno=d300005 
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statements of Fatma Aliye, the following passage of Cevdet Paşa in the biography 
justifies Esen's interpretation: “I am so surprised with the situation of this girl. Although 
the things she reads and learns are extremely limited, she works her mind on such high 
and difficult subjects and it is virtually frightening. ”15     
 
Ahmet Midhat and her father Cevdet Paşa had important places in Fatma Aliye's 
intellectual life. However this does not mean that she imitated them (Karaca, 2011: 89). 
As a matter of fact, Ahmet Midhat also stated that Cevdet Paşa did not care about 
Aliye’s intellectual activities and that this was not surprising because busy with his own 
work as a statesman and a scholar (Ahmet Midhat, p:32).      
 
On the other hand, after her marriage, Fatma Aliye and Ahmet Cevdet Pasha became 
much closer to each other. She learned many disciplines, such as philosophy, history, 
and Islamic law from her father. Thanks to these lessons and the inspiration of her 
father she discussed that issues in her books later. In this context, Mübeccel Kızıltan 
attributes the deep legal knowledge Aliye displays in her Nisvan-ı İslam to these lessons 
(Kızıltan, 1993: 294).           
 
When it comes to Ahmet Midhat, he was an author whose works Fatma Aliye loved to 
follow since her childhood. He encouraged her to go into the writing area. The 
similarity of their styles, their closeness and the lack of women writers in the field led 
to the idea that she was a copy or construction of Ahmet Midhat. In the next section, I 
will question the validity of this assertion by discussing how Ahmet Midhat helped 
many women writers during the period. 
                                                                                                                                                                           
15
 “Şu kızın haline şaşırıyorum. Okuduğu ve öğrendiği şeyler son derece sınırlı olduğu halde zihnini o 
kadar yüksek ve zor konular üzerinde işletiyor ki bu hal insana adeta ürküntü veriyor. Erkek olsaydı, 
düzenli bir öğrenim görseydi, gerçekten büyük bir dahi olabilirdi” (Ahmet Midhat, p:105) 
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2.2. The Active Authoring Years (1889-1914) 
2.2.1. Fatma Aliye and Ahmet Midhat Efendi 
Fatma Aliye began her literary life as a translator. Her first translation was a theater 
script that told the story of what happened between Cezar Ahmet Pasha and Napoleon 
from 1875 to 1877. She started this translation to progress her French skills but she 
could not finish. Then she translated Eugene Sue’s book Gurur (Pride), which she 
intended to publish. But when she learned that the translation of another book belongs 
to this series which describes seven great sins in Christianity, she gave up (Kızıltan, 
1993: 144). Finally, in 1889, she translated George Ohnet's Volonte and published it as 
Meram. It is noteworthy that she started her writing life with translation. As far as we 
understand from her childhood, Aliye had a rich knowledge of world literature. She 
wanted to share her personal interest with the Ottoman literary community by 
translating a Western work. In this context, Nagihan Haliloğlu underlines that 
translation is important tool for transmitting modern ideas to Ottoman State during the 
modernization process (Haliloğlu, 2007: 160). In that process, Ottoman intellectuals 
began to be interested in Western publications and they tried to state common and 
different points in terms of values. Fatma Aliye was one of these intellectuals and she 
transmitted the pieces of Western oriented books and ideas to Ottoman state.  
 
As a matter of fact, the work chosen by Aliye is very meaningful. Moral and social issues 
and the position of women are discussed in Volonte. This choice of this work as her first 
published translation seems a conscious one, considering the topics that Fatma Aliye 
discussed in her later literary life.       
 
Besides, translation was also a reasonable and encouraging genre for woman 
intellectuals to handle male-dominated litarature field’s criticism. The translations in 
the Tanzimat Period often contain introductory notes where the translator pointed out 
his/her ideas on the subject of a book. They also sometimes exclude some parts of the 
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original book in their translations. Therefore, the translation understanding of period 
allowed them to build almost another text rather than the original one. This may be 
one of the reasons why Fatma Aliye started with translation.   
 
Nevertheless, being a translator kept a writer in the shadow of another aothor, which 
still gave women translators some measure of legitimacy (Şişman 2006: 29). In this 
context, one can think that Fatma Aliye started with translations to convey her own 
views even in the process of picking which book should be translated and to minimize 
the reactions of Ottoman society and the male-dominated publishing world. 
 
Meram started this whole thing off. Ahmet Midhat was extremely happy because of 
the publication of the work translated by the sign of "A Woman" and wrote a 
congratulatory letter to “Mütercime-i Meram”, the translator of Meram. Thus, Fatma 
Aliye attracted Ahmet Midhat's interest. Then, for the first time in Tercüman-ı Hakikat 
newspaper, she under her own name published an article called “Bir Prensese Ulum” 
(Gençtürk, Demircioğlu 2002). Ahmet Midhat created a comfortable writing space in 
Tercüman-ı Hakikat for both Fatma Aliye and other women. In 1891 Ahmet Midhat and 
Fatma Aliye wrote together Hayal ve Hakikat (Imagine and the Truth). After this 
support, Fatma Aliye wrote her first novel, Muhadarat. Even after her first book, 
communication between Ahmet Midhat and Aliye continued.   
 
Ahmet Midhat advocated that women should be more visible in the publishing world. 
He also gave a place for woman in her books. This attitude of his started before his 
acquaintance with Fatma Aliye.        
 
During the 19th and 20th centuries, women were treated like second-class citizens not 
only in the field of literature but also in society and working life. Starting from the 
second half of the 19th century, schools began to be opened for girls and women 
began to be employed in factories, although the conditions were very different for men 
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and women. Women had low wages and limited space to work. This was true of work 
in all areas, including the field of literature. Here, in terms of determining Ahmet 
Midhat's connection with Fatma Aliye, I would like to touch on the following basic 
question in general terms: Why did Ahmet Midhat assist Fatma Aliye?  I actually 
gave the answer to this question in the previous paragraph. Ahmet Midhat Efendi did 
not just "teach" Aliye. Erol Köroğlu describes him as “a literary model for new writers” 
(Köroğlu, 2018: 295). Ahmet Midhat was the father of the early Turkish novel, and her 
works in the literary field supported by Abdülhamit. He was thus in a position to spread 
his writings and thoughts easily country wide. He made women’s entering the field of 
literature something of his own special cause. He made the Tercüman-ı Hakikat an 
exclusive area for women and took them under his own supervision. He tried to 
persuade the women to write in a certain way and to remain within certain boundaries 
(Irzık-Parla, 2004: 7): Writing prose instead of poetry, and working the issue of 
Ottomanism and Islamic consciousness instead of immoral, emotional, and 
unnecessary sentiments like love.  
 
Ottoman society was not accustomed to the idea of women writers, but Ottoman 
intellectuals supported it. In the Tanzimat Period many changes started about women’s 
life. Ortaylı states that this change did not consist of only fashion, everyday life and 
learning foreign language. Both from Islamist and liberal sides, intellectual defended 
women’s equality (Ortaylı, 2018: 255). Also, Ahmet Midhat Efendi was one of those 
intellectuals who accepted that addressing women's issues was a prerequisite for 
civilization. He dedicated his life to defend the states’s entity and addressed the 
woman issue as a key concept. He prioritazed the entitiy of the state as other 
periodicals. Therefore, just as with other female writers (Argunşah, 2012), I believe that 
his relationship with Fatma Aliye was shaped in this state defensive context.   
 
So, what distinguishes Fatma Aliye from other female writers? Is it that she was 
overrated by Ahmet Midhat? I think this is a misconception that is due to the similar 
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method both employed. The idea of progress (terakkiyat) was a hot topic in the period, 
and intellectuals tried to answer the question of: “Why are we falling behind?” 
However, there was no consensus on what was needed to be done to adress this 
“backwardness”.   
Fatma Aliye and Ahmet Midhat were both keen to defend Ottoman-Islamic unity, and 
both adopted the method of turning to Islamic sources and communicating with the 
West within certain boundaries. Ahmet Mithat tried to improve the female writers 
whom he was helping, but for Fatma Aliye he followed more "correction" and 
"replacement" paths as opposed to copying. She was superior to other women writers 
and was more useful Islamic-Ottoman cause than men, according to Ahmet Midhat: "If 
I had the strength, I would put all the others high up where you were" (Koç, 2012: 195).  
However, the "fixes" he tried to make were not always accepted by Fatma Aliye. For 
example he criticized Ref'et, as a tasteless life story without any plot and advised her to 
change these points (Köroğlu, 2008: 6). Fatma Aliye changed the flow but nevertheless 
put the expression"we are copying the truth" by stating her book contains a real life 
story, in the preface of the book. After they had become close to each other, she said 
that she had not liked his Dünya’ya İkinci Geliş when she read it as a child (Ahmet 
Midhat, 67). Still, there are many points where she listened to his recommendations. 
She wrote Nisvan-ı Islam with his advice and direction. He contributed to the topic and 
plan of both her novels and articles (Karaca, 2012; Köroğlu, 2018; Kurnaz, 2008).  
On the other hand, because of certain features seen both of their writings such as 
incidents, incredible coincidences, giving encyclopedic information by cutting the flow 
of the case, it argued that Fatma Aliye is not original and imitated Ahmet Midhat 
(Gürbüz, 2011: 3). The same allegations were made by Sezai Coşkun16; who argued that 
Fatma Aliye had no intellectual and practical autonomy and that she was influenced by 
Ahmet Midhat Efendi's moral attitude. I do not agree with this view. I believe that 
16
 Sezai Coşkun, “Gerçek İle Kurgu Arasında Fikrin Savaşı”, The History of Woman Writing: Fatma Aliye 
Symposium, İstanbul Şehir University, Istanbul, 26-27 December 2015, 
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when Fatma Aliye started writing articles, she tried to develop her own voice, from the 
very beginning. She had presented new ideas to the current agenda but not created a 
new one. The issues which she stated as progress, state, marriage, polygamy, women’s 
employment and education were discussing before than her by other Ottoman 
intellectuals. She gave her support. Surely, Fatma Aliye had supporters as Ahmet 
Cevdet Pasha and Ahmet Midhat. However, imitation is something very different from 
receiving support. Although she discussed the same issues in almost all of the writings 
she published, I think Fatma Aliye exhibited the difference of her narrative giving more 
space for women. About imitation issue Nüken Esen stated that there was two Fatma 
Aliye, one of them in the head of Ahmet Midhat and the other one was real Fatma 
Aliye. This is the typical of Ahmet Midhat. (Esen, 2000)      
 
In the beginning, the changing operation in the Ottoman state had some borders and 
specific field. However, that change covered unanticipated fields, too. The change was 
not radical but effective in many fields (Ortaylı, 2018, 254). Ottoman women and family 
structure included in that and Fatma Aliye became the pioneer name of the change in 
that field, considering her cross border women narrative. I will discuss in detail the 
extension of her narrative and what she offered in the woman issue in the third 
chapter. 
 
2.2.2. Fatma Aliye as a Novelist  
The best known aspect of Fatma Aliye is that she was one of the first female novelists 
in Turkish literature history. Both the novel and the idea of women writers were quite 
new and attractive. As in every society, there were also traditional groups in the 
Ottoman state that reacted against and mostly rejected the new. Moreover, the 
psychology of feeling insufficient and weak for the first time against the West were 
added to this current of traditional ideology in the Tanzimat period. This 
epistemological crisis caused a serious conflict (Parla, 2002), and women were at the 
center of it. By way of the “immoral” Madam Bovary example, a debate arose about 
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whether or not female should read novels. In conjunction with Fatma Aliye's novels, 
some issues which were questioned by women mostly and had been seen as 
"feminine", such as marriage, divorce, and polygamy added other dimensions to the 
issue. Aliye also was not allowed to read novels during the first ten years of her 
marriage.  
 
As I mentioned in the introduction, one group of researchers have declared Fatma Aliye 
a feminist because of the issues she discussed, while another have declared her an 
Islamist because of her Islamic references. It seems that both her topics and the Islamic 
language and intensive moral understanding that Fatma Aliye used in her works are 
open to one-sided interpretationsif one neglects the conditions and general 
understandings of the period. So I thought it would be a good idea to offer the brief 
introduction above before reviewing her novels. 
 
There are many articles and thesis which examine the content of her novels (Aşa, 1993; 
Kızıltan, 1993; Kırtıl, 2003; Canbaz, 2005; Timur, 2006; Bitik, 2009; Dereli, 2010; Coşkun, 
2010; Demircioğlu, 2010; Paulson Marvel, 2011; Günaydın, 2012; Zengin, 2013; Karaca, 
2013; Oylubaş, 2014). In this section, I will evaluate Fatma Aliye's novels Muhadarat 
(1892), Ref'et (1896), Udi (1898), Levayih-i Hayat (1898) and Enin (1910) in 
chronological order, considering only the scope of their main accounts. 
 
Fazıla, the protagonist of Muhadarat, does not want to stay under the same roof with 
her impure stepmother and gets married even though she does not want to. She has a 
bad relationship with her husband because they have different cultural and educational 
backgrounds. She does not have a baby so she lets her husband take an odalisque 
(odalık). When she realizes that she is cheated, she initially attempts to commit suicide, 
then gives up and goes to another town as a concubine (cariye). At the end of the story, 
a "turn of fortune" is experienced: the husband and stepmother who tortured her die 
and Fazıla makes a happy return to her family house. 
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In Muhadarat, Fazıla is both an educated girl and highly dependent on Islamic values. 
She refuses to be cheated and wants to stand on her own feet, even if that means 
concubinage. So she neither returns nor commits suicide; she starts to earn her own 
money by working. According to Haliloğlu, the point that draws attention here is that 
Fatma Aliye reconciles the idea of women's freedom and the Ottoman-Islamic 
epistemology (Haliloğlu, 2007: 173). Fazıla is hesitant about many things. She cannot 
even think about divorce or returning to her family home; on the other hand, she does 
not feel as her act unproper thing, according to her religion. She just worries about the 
norms of society which states that women’s employment immorally. It seems that from 
her point of view, her new way of life is not religiously problematic. 
 
Intense themes of morality, honor, and loyalty are dominant in the novel (Uğurcan, 
2006): Loyalty to one’s father, loyalty to one’s wife, and loyalty to religious values. This 
narrative shows that the religious values she adopts are not barriers to the new life 
that Fazıla chooses. There are boundaries, but these boundaries are constructed by a 
society that limits the movement of women more than by Islam itself, according to 
Aliye.  
 
In her second novel, Refet, she tells the story of a girl who struggling with her mother. 
Refet and her mother, who are subjected to the persecution of her stepbrothers and 
the death of her father, are moved to Istanbul. Refet is a hardworking student who 
plans to become a teacher and to offer her mother better living conditions. She 
eventually graduates. The same day, her mother dies. She does not accept her 
relatives' offer of marriage on the grounds that the prospective groom is not as 
educated as she. Then she starts to work as a single teacher. She states that she will 
give all her reserved rights from the relatives with the right given her from a sharia 
which Prophet Muhammad brings (Şeriat-ı Garra-yı Muhammediye). 
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Aliye's focus in this novel is the education of women. She describes the difficult 
conditions experienced by an educated mother. Refet has also been affected by this 
situation and has had a sick and unhappy childhood. She asks her male relatives for 
help, but they do not answer this call. How will shelive her life if she can not get any 
help from her husband and relatives? Fatma Aliye answers: She will study and get a job, 
work ethically, and stand on her own feet. Unlike Muhadarat's upper-class Fazıla, Refet 
receives a public education, and the idea of working is dominant from the beginning. 
It is extremely ironic that the relative who does not help her when she is in a difficult 
situation wants to marry Ref’et after hearing she has graduated. The author underlines 
that a life built upon the trust of men can quickly fall apart. She tries to convince those 
who think differently through the sad scenes she creates in Refet. Woman readers are 
encouraged to absorb the idea that education and working could be vital for them 
someday. 
 
In Udi, which she wrote the same year as Refet, she narrates the life of Bedia based on 
her relationship with his husband, Mail. She can not stand Mail’s cheating on her and 
wants to break up with him. She needs money. At this point, she tries to survive by 
giving music lessons with her instrument, the oud, which she learned in her 
maidenhood and regards as her most loyal friend. Bedia, who can not stand up to the 
sadness and intense work schedule, soon loses her life. 
 
Udi is a biographical fiction. She tells the real-life story of a girl from the upper class, 
like Bedia, who are rich, and underlines that she "must" work and repeats her message 
about women working. Bedia, through her education, fights for existence in a moral 
way; but not every woman is as fortunate as she is. Her husband's mistress, Helvila, 
chooses an immoral way to earn money and this is described as a highly condemnable 
situation. Helvila tells in a highly convincing way that uneducated women do not have 
another choice. She confesses that she is compelled to this way because she has not 
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benefited from her male relatives. Fatma Aliye again tells us that trusting men is not 
wise and that education is vital for women for an ethical life. 
 
Erol Köroğlu does not find the educational emphasis of Fatma Aliye realistic, arguing 
that it was not possible for everyone to receive an education at that time (Köroğlu: 
298). In the same article, however, he explains the function of the novel, starting with 
Nancy Armstrong's views on the history of novel and sexuality, which in my opinion can 
explain the educational emphasis of Fatma Aliye even if unrealistic: “The way of life 
described or created in these novels has been reproduced in real life as those who read 
these novels. In this direction, it rearranges the spheres of life, society, and sexuality, 
creating or establishing this order from the very beginning and rewriting and writing in 
every instance”17 (Köroğlu: 293). Although Fatma Aliye never knew of this statement, I 
think she was aware of this function of the novel: reproducing the novel by readers. 
She focused on several basic issues and consistently constructed them in her novels. 
These were "ideal" ideas which could become true in the future. Talking about 
education aims to prepare society for this idea, increase its visibility, regardless of the 
difficulty of doing so. The structure she built up from her first novel to her last does not 
coincide with community realities in general. This is what I called “ideal” narration. She 
was always idealistic and worked to transform society, until the last years of her life. 
Nüket Esen and Mübeccel Kızıltan explain Fatma Aliye’s idealistic attitude as follows: 
"The romance in her first novels gives its place to realism" (Uğurcan, 2006: 290). As I 
tried to explain above, I think her work has a realism from the beginning, as a form of 
idealism that only becomes more visible over time.  
 
The next novel, Levayih-i Hayat, is an epistolary one. Eleven different women's 
experiences in marriage, love, loyalty, and deception are quoted in the form of letters. 
This work deals issues with marriage, divorce, loyalty in a realistic way opposite to her 
                                                                                                                                                                           
17
 “Bu romanlarda anlatılan ya da yaratılan yaşam biçimi, bu romanları okuyanlarca gerçek hayatta 
yeniden üretilmiştir. Bu doğrultuda roman; hayat, toplum ve cinsellik alanlarını yeniden düzenler, bu 
düzeni en baştan ve her örnekte yeniden yazar ve yazarak oluşturur ya da kurar.” 
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articles which adopted idealistic way. For example, in Nisvan-ı İslam she discusses the 
ease of divorce for a Muslim woman. Levayih-i Hayat, in contrast, she tells how difficult 
is to divorce and describes the unhappy lives of women who cannot divorce. The writer 
tells Western women that Muslim women are not condemned to unhappy marriages, 
while Levayih-i Hayat shows the unhappy stages of married women's lives. As I stated 
before in the introduction, I interpret this distinction as a narrative which changes 
according to the audience of Fatma Aliye. 
 
Levayih-i Hayat is a realistic narrative, which is explained by Enginün as a reflection of 
suffered and unhappiness Fatma Aliye experienced in her own marriage (Enginün, 
2006: 289). Tülay Demircioğlu agrees: "In this sense, the author's life experience turns 
into a fictional material as a subtext” (Demircioğlu, 2010: 107).18   
In terms of narrative structure, the writing of the novel as a collection of letters has 
been interpreted in different ways. Emel Kefeli thinks that letter style novel writing 
brings sence of sincerity, while Nüket Esen thinks it caused inertia of the text. Tülay 
Demircioğlu suggests that this choice was made in order to raise awareness the reality 
of the narrative (Demircioğlu, 2010:1). 
 
As in her other novels, Aliye emphasizes education in this novel. This time, however, 
she questions what the purpose of education is and why women should be educated. 
In this sense, one can say that the education of women is discussed on a deeper level in 
this novel. Fehame, who is condemned to an unhappy marriage due to financial 
difficulties, is an uneducated woman. At the end of the novel, two other characters in 
the book both single girls, ask what education is for (Aliye, 2012:75). In this context, the 
idea of adhering to the image of "educated" women, which educated upper-class men 
seek, is criticized. Women's educational attainment must be directed primarily at 
discovering themselves and the world they live in. In the same context, Demircioğlu 
reads this attitude of Aliye as a criticism against the idea that women should be 
                                                                                                                                                                           
18
 “Bu bir anlamda yazarın yazarın yaşam deneyiminin de bir alt metin olarak kurmaca malzemesine 
dönüşmesidir.” 
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educated to be a good mother and good wife in the Tanzimat period (Demircioğlu, 
2007: 3). 
 
Her last novel, Enin, written in 1910, offers a narration of a powerful woman, in 
contrast to the protagonists of her previous novels. This is because the heroine, 
Sabahat, is well educated and does not have to enter into an unwanted marriage. 
When she feels cheated, she leaves her fiancee. She thinks highly realistically and 
accuses her fiance, Suat, of being emotional and recommends that he be more realistic. 
Fehame is a miserable woman of the novel, but she is not the protagonist. She is forced 
to marry by her family and has no right to speak. 
 
Until Enin, in all of her novels Fatma Aliye narrates ruined families which are destroyed 
by men. The main source of women's problems is men. Women are "forced" to work in 
order to survive and fix their disorganized lives. They should be educated to be able to 
have a moral life on their own, in case they are disappointed by their men. Hovewer, In 
Enin, Sabahat's marriage plans are ruined by her fiancé and stepsister, but this time the 
affected side is not the woman. Sabahat does not experience the exhaustion Bedia 
does in Udi. 
 
The moral attitude and the Islamic references observed in the novels of Fatma Aliye are 
gradually diminished by the maturation of her writing and her narrative constructed 
step by step. I think there are two conclusions that this points to: Firstly, this Islam-
based attitude does not end, so it shows that Islamic values are serious for her and she 
is willing to write her works in line with these references. The second conclusion is, in 
the sense that diminishing sense of Islam-based narrative shows that she is 
uncomfortable with some practices that are "dressed" as religion, does not accept 
them, and opens them for debate. As a matter of fact, as soon as she has proved her 
maturity, she goes into the abstraction of these so-called "values". Ultimately, it is in 
her articles that she directly states that women's education, work, divorce, and 
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decision-making about their own lives do not conflict with Islam. These articles which 
are the basic sources of the subsequent chapters of this thesis. 
 
2.2.3. Fatma Aliye: A Path-Breaking Woman, Intellectual, Writer, and Philosopher 
In this part, I will address Fatma Aliye's philosophy, and history-oriented books and 
briefly discuss her articles on the Islamic-oriented debate. This will lay the groundwork 
for the following chapters. I will discuss in detail the articles dealing with the 
relationship between Islam and women that appeal to the "outside" world in the 
second chapter, while addressing the "inside" Ottoman world in the third chapter.  
 
It is possible to evaluate Aliye's intellectual works under three headings: women, 
history, and philosophy. The issue she deals with most frequently is women. In these 
fields, her writings were translated into Arabic and European languages. So these works 
are also evidence of Fatma Aliye’s reputation abroad (Kurnaz, 2007). ”Namdaran-ı 
Zenan-ı İslamiyan”, “Meşahir-i Nisvan-ı İslamiyeden Biri”, and “Eslaf-ı Nisvan” are her 
most prominent articles on the subject of women (Canbaz, 2010). In general, these 
works deal with important works done by Muslim women who lived in previous periods 
of Islam. Şahika Karaca claims that Fatma Aliye wrote “Namdaran-ı Zenan-ı İslamiyan” 
especially to introduce Turkish and Muslim women to the West. Serpil Çakır also 
underlines that the articles spoke to her own people, too, and expresses that this work 
written with the intention of showing an example from their own history (Çakır, 2016: 
71). 
 
Besides these articles, she also wrote the important book: Nisvan-ı İslam. It consists of 
Fatma Aliye’s answers to the questions of Westerners about Islam and Muslim women. 
In this work, she aims to remove the "false" thoughts of Europeans about Islam and 
explains Islam to them at first hand (Kızıltan, 1993: 66). This work, which was translated 
into different languages, deals with many controversial topics such as polygamy, 
divorce, and veiling. Nüket Esen finds her polygamy narration in Nisvan-ı İslam as 
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hesitant comparing to Taaddüd-i Zevcat'a Zeyl (Esen, 2006). This is one of the most 
common criticisms about Fatma Aliye. While in Nisvan-ı İslam she argues that polygamy 
is not as bad as it is supposed to be because it is an optional situation, in Taaddüd-i 
Zevcat’a Zeyl she criticizes Mahmut Esat’s ideas related to polygamy and argues that 
this practice is abused. 
 
Her books of philosophy are Teracim-i Ahval-i Felasife, Tedkik-i Ecsam, and Tezahür-i 
Hakikat. Today, all three of these books have been transcribed into modern Turkish. In 
the first part of Teracim-i Ahval-i Felasife, she tells the life of Greek and Islamic 
philosophers. In the second part, she refers to the life of kalam scholars (theologians) 
and Islamic sects. It was first published in Hanımlara Mahsus Gazete. At the end of the 
book, the expression of "End of The First Volume" gives the impression that there is 
another second volume, but no such volume is known to exist.  
 
Tedkik-i Ecsam was also published for the first time in a newspaper. The work, which 
examines matter and spirit, discusses the spread of materialism. When it comes to 
Tezahür-i Hakikat, it can be read more generally as a critique of Orientalism. Even 
though it is not entirely philosophy book, İstilayı İslam, which was published in 1902, 
can be cited as another piece of her criticism against Orientalism. In general, she tries 
to prove the message "Islam does not impede progress" in these works, based on 
examples from the sacred sources of the Islamic religion and practices of early periods. 
These subjects were also viewed as very important by Ahmet Midhat, who always 
supported the Fatma Aliye’s work on them (Koç, 2012: 202). In addition to Ahmet 
Midhat, Sultan Abdulhamit II also recognized her defence of Islam and the Ottoman 
state and rewarded her with a medal of honor (Canbaz 2010: 40). 
 
She wrote two other books in 1913 and 1914: Kosova Zaferi Ankara Hezimeti (The 
Victory of Kosova Repulse of Ankara) and Ahmet Cevdet Paşa ve Zamanı (Ahmet Cevdet 
Paşa and His Period). These are the last books she wrote. In the preface of Kosova 
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Zaferi Ankara Hezimeti, she suggests ideas about historiography and says that she is 
trying to be objective during the research and writing process. It can be said that she 
accomplishes what she promised when considering the analysis, comparison, and 
criticism conducted by her in the book. She explains her methodology and the 
resources she used. The sources are of both Western and Ottoman origin. 
 
Alongside her writing activities, Fatma Aliye also played a role in many organizations. 
She was the first female member of Hilal-i Ahmer and the founder of Nisvan-ı 
Osmaniye Imdat Sermiyeti foundations (Çakır, 1989). Until 1914, she continued to write 
and held other responsibilities in different associations. However, in 1914, after her last 
work, Ahmet Cevdet Pasha and Zamanı, she became almost invisible. In the next 
section, I will detail these years which I state as "reclusion".  
 
2.3. The Regression Years (1914-1936) 
Fatma Aliye, one of the most famous authors of the Ottoman state until second 
constitutional era, published her last book in 1914. She would be almost invisible until 
1936, the date of her death. Two different explanations have been offered about the 
reason for this invisibility. The first one states that Fatma Aliye had consciously chosen 
to be invisible. The second that, the changing intellectual paradigm and political 
structure of the era forced her into this invisibility. The most emphasized of these 
reasons are as follows (Karaca, 2013: 95): the conversion of her daughter İsmet to 
Christianity, her impaired health, the rise of the Union and Progress Party (İttihak ve 
Terakki) and her disturbance over the accusations directed against Ahmet Cevdet 
Pasha, and the shining of Halide Edip with an intellectual paradigm shift. 
 
Fatma Barbarosoğlu says that Fatma Aliye’s reclusion is a conscious choice. She claims 
that the alphabet reform and especially the abolition of the sultanate deeply affected 
Fatma Aliye. She never reached a compromise with the republican regime 
(Barbarosoğlu, 2009: 151). It should be declared that second constitutional era’s effect 
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before than republican regime. Ahmet Cevdet Pasha lost his fame in public eye with 
Young Turk power and that situation had an evil effect on Fatma Aliye. Aliye wrote 
Ahmet Cevdet Paşa ve Zamanı (1913) to remind her father’s efforts for the Ottoman 
state and to explain how he worked under difficult conditions. Initially, she planned the 
book as two volumes; however, the book was not interested and she gave up to publish 
the second volume.  
Mübeccel Kızıltan, who conducted pioneering work on Fatma Aliye, says that all of 
these reasons are reasonable. Moreover, Kızıltan’s edition about the correspondence 
of Fatma Aliye and her daughter İsmet gives information on the process of her 
daughter’s escape and conversion. İsmet converted in 1926. However, Fatma Aliye’s 
silence lays on backdate. Therefore, it is not very correct to discuss Fatma Aliye’s 
regression through only her daughter İsmet’s convertion. 
 
Fatih Kerimi had an interview with Aliye in 1912. In that speech Fatma Aliye talked 
about the planning of her new book. It was about women’s rights regarding Islamic law. 
This was quite familiar context considering Fatma Aliye’s discourse of women which 
will indicate in chapter 3 in detail. About that book, Fatma Aliye argued that she would 
not like to publish it in Turkish. She thought to make her narrative harder and 
evaluated that Ottoman society was not yet ready for it (Kerimi, 2001: 263). According 
to Kerimi’s expressions, Aliye stated some opinions from Greek and Rome sources 
besides Islam’s fundamental sources in regard to women issue during an interview. 
Fatma Aliye’s opinions indicates that she had a considerable amount of information on 
that subject. Also she was hopeless that her writings would not be understood. I think 
one of the reasons for her regression –specifically on women’s topic- could be based on 
that hopeless way of thinking of her towards Ottoman society. Then she preferred to 
write on history and after Ahmet Cevdet Pasha ve Zamanı she completely left the 
literature field. 
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Firdevs Canbaz also suggests that all of these reasons were effective in the case of 
Fatma Aliye (Canbaz, 2010). She states that Fatma Aliye had no problem with the 
Republic and had a good relationship with Mustafa Kemal (Canbaz, 2010: 34). One way 
or another, she left many discussions about herself and her writings when she died in 
1936. Turhan Tan and Ercüment Ekrem Talu wrote about her death, after two days she 
passed. Talu stated that he surprised even though some of her works are in British and 
French libraries, she were ignored by her literature history (Tan, 1936). 
 
Studies led by Mübeccel Kiziltan and Tülay Demircioğlu about Fatma Aliye gave birth to 
a new literary interest in the 1990s. In addition to academic curiosity towards her, a 
number of newspaper articles about her published. These writings deal mostly with the 
conversion of İsmet, the philosopher side of Fatma Aliye (Kaynardağ, 1994), and her 
status as the first female novelist in Turkish literature history (Açıkalın-Mozak, 1993).  
Fatma Aliye was a pioneer woman in many areas of Ottoman literature and intellectual 
history. She was the first translator, the first founder of charity foundation, Nisvan-ı 
Osmaniye İmdat Cemiyeti- the first novelist and intellectual who dealt with the issue of 
women. Her works were requested by the World's Columbian Exposition Women's 
Library in Chicago and her works included in The Woman's Library of The World's Fair 
Catalog (Kızıltan and Gençtürk, 1993; 5).  
 
As a conclusion, Ahmet Mithat Efendi and her father Ahmet Cevdet Pasha had a great 
role her education. However, she began to reading and writing on her own then 
noticed by that two names through her ability regarding intellectual issues. On the one 
hand, about the problems that the Ottoman Empire faced with modernization, she 
suggested Islamic-oriented solutions. On the other hand, she was not satisfy with one 
sided solutions and had always in close relationship with Western literature, philosophy 
and culture. It can be say that her situation was compatible with Ahmet Cevdet Pasha's 
both traditionalist and reformist attitude. She had adopted a defensive language 
related to women’s status in Islam and assessed Muslim women’s situation from two 
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different perspectives: While she were talking to the problems experienced by Muslim 
women in her novels, she did not mention these problems in her articles. On the 
contrary she described how women living well in Ottoman state. Therefore, the female 
narrative in her articles limited to protecting the Ottoman state from the women-
oriented criticism of the West and cannot deepened enough. In that regard, it can be 
say that Aliye shared the same space with other Ottoman bureaucrats of the Tanzimat 
period and drawn the woman within certain boundaries in terms of modernization. On 
the other hand, unlike male bureaucrats, she has a more synthetic position as someone 
who has broadened the boundaries of the fields reserved for women.  
 
In the next chapter I will examine the female narrative created by Fatma Aliye under 
the influence of modernization mostly through her articles. I will evaluate the answers 
given by Aliye in the context of nationalism against the critiques of the West, the same 
and different points of her with the Ottoman bureaucrats on the issue of women’s 
education, employment and motherhood role. Finally, I will refer to how Aliye’s 
respond against Orientalism’s Ottoman women narrative. 
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CHAPTER III 
ENCOUNTERING THE WEST AND FATMA ALIYE'S WOMAN NARRATIVE IN THAT 
CONTEXT 
 
Along with the Tanzimat Period, a transformation took place in the Ottoman traditional 
society. That transformation was not an organic process driven by the internal 
dynamics of the society. Quite the contrary, it was a compulsory process enforced top 
down with the decline of the state against Europe and directed itself. Accordingly, the 
state had become increasingly dominant in social life. In this context, I find Yasemin 
Avcı's "authoritarian modernization" description very functional. She describes it as a 
situation that execution of institutional reforms and specific regulations to changing 
society does not progress in its natural process. As another agent of modernization, 
Ottoman bureaucracy also led to some changes in the way of thinking and lifestyle of 
the public as well as the state (Avcı, 2007: 3). 
 
With the change of the norms of the traditional society, the social position of women 
had also become a debate issue. In particular, women's work, education, domestic 
responsibilities as mother and wife had preceded many controversial issues. Reforms 
had not created permanent changes because they were urgent and solution-oriented, 
just like the other reforms in different areas. It was a gradual and conservative 
modernization. The aim was to keep the state constant by controlling the 
administrative mechanism.  
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Ottoman modernization was a state-initiated and "defensive" reform program aimed at 
protecting the state's existence and integrity in the face of European imperialism. The 
mentioned "defensive" modernization also affected the patriarchal structure (Saraçgil, 
2005: 5). Female-male identities and family structure redefined. In addition to the 
central state, the bureaucracy class had adopted the "defensive" language. They stated 
the borders of the women's emancipation, her domestic responsibilities as a good 
mother, a good wife and a good citizen parallel to the state policy. The public schools 
opened for girls, women's journals published and the issues related the women 
became one sort of mobilization.   
 
Educated and nationalist male reformists also had been a part of that mobilization plan 
and described the same subjects mostly in the same way in their works. So, Fatma Aliye 
was not the first writer but the first woman writer who did it. She defended the 
position of Muslim women conceived by Islam against the West.  
 
In this chapter, I will develop a politics-oriented approach to the central debate of the 
thesis, Fatma Aliye, Islam, and women.  Generally, I aimed to disintegrate the women 
narrative of Fatma Aliye concerning her answers towards externally oriented criticism. 
To see all the affected parts, interventions exposed by, and transboundary pieces of 
that narrative, I was not satisfied with the concept of Islamism and feminism and but 
considered nationalism, unlike previous studies. This chapter consists of two 
subsections.  In the first subsection, I examined Fatma Aliye's women narrative the pay 
of modern ideas dominated by the government.  In the second subsection, I will 
conceive the women-centered defensive ideas of Fatma Aliye against Orientalism. 
Firstly, I will state Aliye’s Islam and West narrative which includes rationality 
comparisons executed by her between the two of them. Then, I will try to deal with the 
issues concerning women such as women's education and employment regarding 
Aliye’s answers to Orientalistic claims. 
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3.1. Women, Nation, and State: The Emancipitation of the Women in Fatma Aliye 
The social role and the position of the woman became one of the essential components 
of the defense of the state although the approaches had been varied regarding the 
prominent ideologies of the century as Islamism, Westernism, Ottomanism, and 
Turkism after the Second Constitution in 1908. All these ideologies centered the issue 
of woman and differed from each other in this respect (Göle, 2016). Considering the 
current problematizing situation of the issue of a woman, made it is no surprise. In this 
section, firstly, I would like to state the Islamist discourse of the 19th century, because 
of Fatma Aliye's close position to Islamist side, through a process of modernization and 
the prevailing discourse of the term in this regard. Then I will consider the common 
women narrative of the Ottoman Empire and Fatma Aliye’s. Themes such as women's 
education, motherhood, and women's employment will maintain a prominent place in 
recognizing the similar and different aspects of between Fatma Aliye's narrative and 
official women emancipation narrative. My primary claim is that Fatma Aliye was tied 
to the participation of authoritative modernity on women's emancipation while 
extending woman's social position through nationalism and Islam. 
 
3.2. Ottoman Modernization and Islamist Discourse 
According to Şerif Mardin, Ottoman State never finishes the relationship with European 
civilization. While Ottomans considered themselves as superior to the West, they had 
not any problem concerning the West as a model. Then they started to lose their 
former power during the recession period. Moreover, the question of why the Ottoman 
Empire declined explained through the corruption of the state administration and the 
military structure. Ottoman diplomats in the embassies of foreign countries have 
discovered that Europeans created a nation-state understanding to solve their 
financial, legal and administrative issues. In this regard, Pashas believed that they could 
create a national unity by creating an Ottomanism feeling. The statesmen who inspired 
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by West’s national state understanding as Mustafa Reşit and Sadık Rıfat would be the 
architect of Tanzimat Period (Mardin, 1991: 12-14).19 
 
After Mustafa Reşit Pasha declared the Gülhane Hattı Humayun in 1839, a new period 
started for Ottomans called Tanzimat period. Thus, one of the most important triggers 
of the reform policies for the future of state launched. Besides state administration, the 
issue that how the military technology of the West will bring to the Ottoman Empire 
became a prominent state problem. In the meantime, some scholars from the ulama 
class argued that the decline is related to ignoring Islamic norms (Mardin, 1991: 15). 
The idea that considering Islamic principles for halting the decline of the state 
embedded in the Tanzimat Declaration. It is understandable that the government 
agreed with ulama class in terms of the necessity of Islamic principles for the future of 
the state considering these expressions of Tanzimat declaration: “We found 
appropriate that to making a law asking the help of God and the Prophet” and “After 
we ignored the norms of sharia, for the last one hundred and fifty years, the state 
started to decline.” (İnalcık, 2012: 99). As is seen, Islam had a crucial place from the 
beginning of the concrete steps of the modernization process.  
 
On the other hand, Islam was not the "real," could be said only motivation source in 
the period. The close position of Tanzimat intellectuals to Islam mostly resulted from 
their way of thinking which wanted to use even the dissents as a helper of their new 
system. They followed a moderate and conciliatory way. The pioneers of Tanzimat 
were coming from different backgrounds, occupations and worldviews (Ortaylı, 2018: 
235). Mustafa Reşid and Ahmet Cevdet Pasha mostly stood on the same side. Ahmet 
Cevdet Pasha thought that Islam did not need any reform and Ottoman should be calm 
against the modern way of life by keeping its traditional concerns. Ortaylı indicates that 
Ahmet Cevdet became the only Tanzimat statesman who known as in opposite to every 
                                                                                                                                                                           
19
 For more details of the Tanzimat declaration process, see: İlber Ortaylı, İmparatorluğun En Uzun 
Yüzyılı, Kronik Kitap, 2018, İstanbul. p:237 
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change because of his commitment to traditional system and bigotry behaviors in that 
regard (Ortaylı, 2018: 241).  
 
Şemsettin Sami and Ahmet Vefik Pasha who were the other prominent names of the 
Tanzimat were considered mostly Westernist. They educated in a Western way. Ahmet 
Vefik was interested in Turkish language and sometimes insisted on making it 
administration and education language. Şemsettin Sami hosted two nationalities in his 
identity. His roots came from Albania. He defended Ottoman Nationalism not Islam-
centered but Western-oriented (Ortaylı: 238-244). 
 
The Nineteenth-century Ottoman intellectuals were coming from a very different 
backgrounds as indicated before. Besides, these famous names, there were so many 
intellectuals who worked in the field of literature, theater, and so on. They were all 
come together under the banner of Ottomanism. For example, Şemsettin Sami’s 
theater play named Besa presented in Güllü Agop’s Osmanlı Dram Kumpanyası 
(Ottoman Drama Company) in 1874. It was an Albanian play which performed in 
Turkish by Armenian actor. So the concept of Tanzimat intellectual involves not only 
Muslim Ottomans but also non-Muslims, too (Ortaylı: 246). 
 
Although many productive examples of the associations between different ethnic 
groups, The Ottomanism failed because it was difficult to keep different ethnic groups 
together due to increasing ideas such as freedom and nation after the French 
Revolution. Muslims were already anxious because they lost their privileges with the 
Tanzimat Declaration (Mardin, 2000: 80), thus as another solution, Islamism emerged. 
It can be summarized as returning to the fundamental resources of Islam and 
increasing the effectiveness of Islamic bases in state structure and society (Mardin, 
2017: 11; Tunaya, 2013).  
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Like New Ottomans, Islamists confronted with the fact that the Ottoman State exposed 
to a cultural erosion in the Tanzimat period. They made the necessity of Islamic 
solution a slogan: “Our inspiration is Islamic” (Gencer: 82). They adopted to return 
sharia values instead of taking Western values, as a way of salvation (Mardin, 2018: 
92). The ulama class defended this movement even though it was not very long-
winded. They conceived particular verses to manage Muslim unity such as “Muslims 
are doubtless brothers” (The Chambers 49/10), besides traditional concepts such as 
“uhuvvet” (brotherhood) and “ittihat” (union) (Kara, 2001: 29). As New Ottomans, they 
tried to get a society together under their ideological root and enlarged the borders of 
"brotherhood" concept to include non-Muslim, too. They were aware of the spread of 
nationalism and aimed to build Islamist nationalism and saw the Islamism as an 
umbrella term (Kara: 33). 
 
The wheels of modernization have carried incomparable turmoil and variation to the 
Muslim world throughout the nineteenth and twentieth centuries. The traditional way 
bore the initiation of a modern perspective and cause to some hybrid structure in 
Ottoman society. The encounters of Ottoman intellectuals with the obstacles brought 
by modernization, its stable bases and devastating issues, serve one example of the 
ways where devotees of the religious traditions have handled modernity, and how they 
have achieved to change more broadly. 
 
Some of the intellectuals inevitably tried to respond to the fundamental question of the 
period: Why are we falling behind as Ottomans? Also, the answers were in that context 
precisely that their ideas regarding the Quranic principles appear. There, their activities 
also clarify the centrality of the Qur'an to the Ottoman State's 19th-century political 
issues (Farouki, 2006:3). The function of the Qur'an and its importance for modern 
Ottoman-Muslim life brought about an essential idea in the texts of contemporary 
Ottoman intellectuals. As indicated previously, replies to the increasing Western 
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occupancy in Ottoman State produced an Islamic-Western combination which was a 
synthesis between Islamic values considered as continual and modern principles.  
 
In the late nineteenth and early twentieth century, a few groups of people which 
consisted of intellectuals, statesmen and “ulama” led that synthesis between modern 
and Islamic values, attributed themselves as reformists “muslihun” "which underscore 
the Islamic character of their self- perceptions" (Farouki: 9). Thus, who were these 
people speaking in the name of Islam? In traditional Ottoman state structure, a certain 
group declared their authority around Islam, the class of the ulama. They had a 
privileged social status through the whole Ottoman history, although they conserved 
the principles of the belief from the point of "semi-independence" in distinction to the 
official order. However, their stand spoiled by the advances came along with 
modernization and Western European influence. The ulama class had authority over 
the social and political settlement, particularly education and lawful orders. However, 
they lost their financial opportunities and independent position. The modernization 
had conceived by educated upper-class and increased their eminence while the 
traditional educating system was discerned to be inappropriate in the context of a 
brand new Westernish way of life. A climbing intellectual disposition employed a 
critical piece of the solution gap, while the status of ulama was diminishing (Gencer, 
2017, 276)  
 
According to Francis Robinson, thanks to that evolution, the large scale publication of 
books created a drastic change in access to sources: "Books, which they (the ulama) 
possessed … could now be consulted by any Ahmad, Mahmud or Muhammad, who 
could make what they will of them. Increasingly from now on any Ahmad, Mahmud or 
Muhammad could claim to speak for Islam. No longer was a sheaf of impeccable ijazas 
the buttress of authority." (Robinson, 1993: 245).  
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After the ulama class lost its status, different public actors participated in the Ottoman 
intellectual field mostly aiming at saving the country. The break of traditional Islamic 
understanding launched a new way of reception that turns her face to the first period 
of Islam and finds her references there. So the complex structure of current intellectual 
authority made the borders of reform movement unclear. However, generally, agreed 
upon the mirroring the insight of early era experiences which entrenched in primary 
sources of the Islam, by the way of replacing “tajdid” process. In this regard, usually 
aimed at a robust request to the Qur'an and Sunna and exclusion of devotion to the 
periods after the first centuries until the current day (Esposito and Voll, 2001, 10). 
Following that idea, Ottomans displaced by a similar interest had undertaken to 
commit productively with a fundamental source of Islam. However, adopting only an 
Islamist way of thinking had many severe drawbacks, and it was not enough keeping 
the state together. Thus, nationalism was started to follow as an alternative solution by 
a group of Ottoman intellectuals for a declining of the state. 
 
3.3. Woman Question and Fatma Aliye's General Point of View 
Since the nineteenth century, early ages of the Tanzimat Period, the question of the 
woman became one of the primary points for strengthening the country regarding 
advancing norms. Because of the woman considered as biological reproducers of the 
nation and communicator of its social and cultural values, (Yuval-Davis, 2010: 7) the 
woman has been seen as a primal element for the future of the state. Thoughts on the 
situation of women differed, and intellectuals tried to conceive the methods in that 
context. The position of a woman turned out a sharp tool and a principle for the 
Ottoman State's nationalist project. It was beginning to discuss amongst Ottoman 
upper-class intellectuals, and it spread to the woman’s from the same class, especially 
in the Young Ottomans Period, after 1908. (Arat, 1998). 
 
Before proceeding the general aspects of Fatma Aliye’s women narrative, I think it 
would be useful to consider the relationship between women and nationalism 
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concerning its ideological aspect as a decisive factor for the modern appearance of 
Ottoman society, as Deniz Kandiyoti stated (Kandiyoti, 2015: 94).  
 
Since the 1980s, nationalism has become a very controversial subject, especially in the 
context of feminism and gender. These studies aimed to investigate the role of gender 
in the nation-building process and the importance of feminist demands in shaping 
nationalist discourse (Jayawardena, 1986). Discussing nationalism from a gender-based 
perspective showed that there was not a single masculinity. Moreover, the confliction 
of different male-female practices of societies emerged during the nationalization 
process (Altınay, 2013: 18). I argue that because of the all periods indicated itself as a 
better than the previous one by insisting to “correct” the falsehood of the other, 
caused that confliction. By underestimating the value of existing identities, tried to 
create a new identity from their ashes. (Anderson, 1991). The ideal structure was 
requested to change for the first time, and it was attempted to create new female-
male identities and family model in a limited frame. Bureaucrats initiated the 
institutionalization process and centered woman during the process. Not men, but 
women had to charge some duties such as being educated mothers as a biological 
producer of the society during the nationalization process (Akşit, 2009: 5).  
 
From the French Revolution, important notions have been represented by woman 
images symbolically as powerful tools of the nation. Consequently, woman became the 
centered symbol of ideological discourses and because of the nationalism, her position 
changed quickly. According to Yuval-Davis’s schematization, if the woman was a 
reproducer of the national borders, she could be a part of the nationalization process, 
too (Yuval-Davis, 2010). For example, the daughters of Ahmet Cevdet Paşa, Emine 
Semiye, and Fatma Aliye were eligible agents of Ottoman institutionalization about 
founding an association. They conducted the presidency of lots of foundation, they 
wrote for journals and newspapers and led to many organizations in favor of women's 
participation in public space. However, the Turkish Republic removed them from the 
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center of the woman issue. Despite being the continuation of the Ottoman Empire, 
including the modernization process and women rights, Republic preferred to establish 
itself in a position which far away from the empire. With the changed paradigm, the 
women's movement, which considered as a product of civil society, left its place in 
effective state feminism "and the representatives of the Ottoman women movement 
could not become the " own children of the Republic20 (Abadan-Unat, 1998: 328; 
Toska, 1998: 77-78). Thus, the popular name of the Ottoman modernization, Fatma 
Aliye, left her place to Halide Edip, as the leading feminine figure of the Republican 
modernization.  
When it comes to Fatma Aliye, she focused on several affairs throughout her writing 
life, but specifically centralized the issue of woman regarding education, motherhood, 
employment, marriage, concubinage, divorce, cheating, and loyalty in detail. All these 
issues related to the status of women. Contrary to her novels, she stated non-domestic 
roles of women in her articles such as education and employment which published in 
different women magazines and newspapers. It can illustrate that she had two 
fundamental principles in regard to the modernization of woman as follows: One, she 
argued that the rights which given to women in modernization context, would not be 
fresh Western-oriented rights. They already existed in the first period, the golden age 
of the Islam and inspired by Islam itself to the rest of the world. According to that 
"Golden-Age" discourse, Nilüfer Göle states that it is a myth which describes the 
approach of “Westernists”: "The idea that there is no contradiction between the new 
rights supplied by the West for a woman and the practices of early Islam identifies the 
myth of ‘Asr-ı Saadet (Golden Age) and adopted by the Westernists. They believe that 
every innovation to be taken from the West is already exist in Islam." 21 (Göle, 2016: 
54). 
 
                                                                                                                                                                           
20
." "Sivil toplumun bir ürünü sayılabilecek olan kadın hareketi yerini etkili bir devlet feminizmine bıraktı” 
ve Osmanlı’nın kadın hareketinin temsilcileri cumhuriyetin “öz evlatları” arasına giremedi” 
21
 “Modernleşmenin kadına sağlayacağı yeni hakların aslında İslamiyetin ilk dönemlerindeki 
uygulamalarla çelişmediği, Batı'dan alınacak her yeniliğin İslamiyet'in kaynağında bulunduğu düşüncesi, 
‘Asr-ı Saadet' miti, bu dönem Batıcıları'nın yaklaşımını belirlemektedir.” 
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Secondly, she thought men as primary teachers, advisors for women. According to 
Aliye, some granted rights given by Islam seized by men (Burçak, 1997, 45). The fair 
Muslim men should have led to the movement of returning the rights of women. 
Because women were the trigger instrument of modernization, and the way of keeping 
a state together indirectly, women should have got her rights. Thus, the West could 
understand that its Orientalistic Muslim woman discourse was such an irrelevant one 
and did not reflect the truth of Muslim women.   
 
Because of the urgent and defensive nature of the reforms the patriarchal structure 
neither criticized nor interrogated by Fatma Aliye. For example, as a female upper-class 
advocate of the women's schooling- as a modern way of education- she had not any 
problem with patriarchal structure. She was from an upper-class bureaucrat family who 
was one of the most important supporters of both Islamic and modern activities. She 
charged the men with the responsibility of controlling the acts of women through the 
modernization process:  
Some girls are unaware of our history, and they do not know how Islam 
exalted the woman’s position. They have learned the current progress of 
Europe only. We hope that one day our men do not think that because 
of deficiency and delay have been performed about declaring their style 
and showing to the right way it is too late to prevent these girls from 
doing evil acts! 22 (Canbaz, 2005: 22). 
 
She warned the Ottoman Muslim men that they had to illustrate the "real" dignity of 
women given by Islam, against the possibility that women could follow Western 
civilization norms. Before it’s been so late, men should have shown the right way for 
the women. Aliye adopted the idea that if Muslim men continued not defending 
women's right and took Muslim women's responsibility, they would have caused the 
deterioration of the Ottoman society and opened the door to women impressed by the 
West (Canbaz, 22).  
                                                                                                                                                                           
22
 “Mazimizden, İslamiyyetin kadınları isal eylediği mevaki-i mütealiyeden bihaber olup yalnız Avrupa 
terakkiyat-ı hazıre-i nisvaniyesini öğrenmiş olan birtakım nisvanın yanlış yollara sapmaması için onların 
hukuk-ı sarihalarını ibraz ederek tarik-i müsatakimi göstermek hususundaki tekasül ve terahi ile korkarız 
ki bir gün olup da ricalimiz pek geç kalmış olduklarını anlamasınlar!” 
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After briefly standing the importance of women issue and Fatma Aliye's basic principles 
with women's modernization I will concentrate the state policies towards educating the 
women and images of women education in novels and articles of Fatma Aliye.  
 
3.3.1. Women's Education 
However, after the French Revolution, a radical institutionalization process began, and 
according to Akşit, it was based entirely on declaring that the old left behind. Also, the 
distance required created between old and new built on women. So, the issue of the 
woman became a banner of progress discourse and woman had charged with new 
duties regarding new necessities and social identity descriptions (Akşit, 2009: 5).  
From 1839 to 1876, a few of changes respecting the position of women in the Ottoman 
society offered, and since 1858, mainly women acquired juridical rights such as 
inheritance right. However, the most interested one was the education reform. 
Because of the secondary position of women seen as a reason for underdevelopment 
situation of the state, it was decided to actualize a public education for girls. Thanks to 
that step, it aimed to raise a woman who was educated in a modern way, besides her 
traditional domestic roles as being a good mother and good wives concerning the state 
policy (Meriwether-Tucker, 1999, 100). So, they required to being educated as 
mothers, the architect of the new generations.23 
 
In 1870, female teacher school (Darül Muallimat) was opened (Jayawardana, 1986: 27). 
In Refet, Fatma Aliye illustrates heroine Refet as Darul Muallimat student. Refet 
represents modern Muslim women from a few different aspects. Refet has wholly 
adopted the outputs of that modern school. Fatma Aliye stages the importance of 
being a teacher for women. It is so typical of nationalist understanding considering 
women as a public figure. Refet was satisfied with the sacred new knowledge paradigm 
                                                                                                                                                                           
23 For detailed information of juridical regulations about Ottoman women, see: Şefika Kurnaz, II. 
Meşrutiyet Döneminde Türk Kadını, Milli Eğitim Bakanlığı, İstanbul, 1996). 
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offered by Darul Muallimat: "The school is home with moral which will provide us with 
a piece of knowledge that is not stolen nor disappeared and indicate us the way of 
virtue"24. Also, she adds her opinions about graduating from Dar'ül Muallimat and 
being a teacher:  
A teacher not only conveys his/her knowledge to children but also 
conveys her moral values. In addition to those who want to become 
teachers, others benefit from our school. Since long years Ottoman 
children are running here to be knowledgeable. Until today, a few girls 
graduated as a female teacher besides hundreds of well-educated girls. 
The school will give away us our diplomas veraciously, and we will show 
our proper features later through attitudes.25(Aliye, 2012:79). 
The education of women concerned as an essential measure to modernizing the society 
and providing the state's unity. Even though women's involvement in society is almost 
certainly due to the movement of women's emancipation, it did not remove the odd 
situation between the genders. Elif Ekin Akşit states that the Ottoman State faced the 
precondition of arguing first social projects includes both women and men. So they 
were together in this concern, but women were the subsequent one, and they were 
secondary, let's say instrumental status continued from the empire to the republic. 
Akşit illustrates that the role of schooling in this regard as “schooling practices that 
have liberated women from their usual hierarchies but are more directly subject to the 
modern state" 26(Akşit, 2005). 
 
Although varieties of opinion still exist, there appeared to be some agreement that 
how and why Ottoman female schooling was a necessary provision for the Ottoman 
State to it was seen as modern as other progressed Western European countries. That 
idea mostly adopted by Westerners. They stated that the backwardness of the 
                                                                                                                                                                           
24
 Mektep bizi çalınmaz, kaybolmaz bir servet olan ilim ile tezyin edecek ve tarik-i fazileti gösterecek bir 
dar'ül edeptir. 
25
 “Bir muallime benat-ı vatana yalnız malumatını nakledecek değil, ahlak ve terbiyesini de sirayet ettirir. 
Mektebimizden muallime olmak isteyenlerden başkaları da müstefit oluyor. Dar'ül Muallimat, bir dar'ül 
muallimattır. Nice senelerden beri benat-ı Osmaniyye malumat sahibi olmak için buraya koşuyor. Bu 
kadar müddette birçok muallime meydana getirmiş ise, yüzlerce de malumatlı Osmanlı kızları 
yetiştirmiştir. Mektep, bize vermiş olduğu ilim ve fazlı musaddık olarak diplomalarımızı elimize verecek, 
biz de liyakat-ı sahihamıza ondan sonraki ahvalimize ispat edeceğiz.” 
26
 "Kadınları alışılmış hiyerarşilerinden bağımsızlaştıran ama modern devlete daha doğrudan tabi kılan 
okullaşma uygulamaları" 
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Ottoman State was due to women's uneducated position while traditionalist argued 
that the classical Muslim family structure became deteriorated with women's entering 
into the public space (Göle, 2016: 24). It is important to state that Fatma Aliye's 
position in the middle of these two corners by dissolving the criticisms of both.  
 
It is stated that the educated mothers to build up the society utterly. Along with 
motherhood duty, Fatma Aliye states that women's education was necessary for their 
employment. In next section, I will argue that the real aim was not the exploiting the 
workforce of women in public stage and it was another important modernization act, 
but seeing the connection between education and employment in Fatma Aliye's 
women narrative, I believe that this passage is crucial. She approaches the educating 
women considering the progress, as a condition of it. She criticizes that the former 
education content which demonstrated for girls and reminds the changing living 
standards regarding modernization. Ottoman State was backward, and it would not be 
a concise act of excluding women from working life. In the first place, women should be 
educated in such areas as science and industry accordingly the necessities of the state:   
The majority of the forms of education and training perceived as an 
accessory for girls. These not supposed that to be something which was 
the country would need them one day. Because of that reason, they-
girls- were not educated in the field of science and industry considering 
provide for the necessities of home. 27 (Aliye 1916, 178-179) 
 
As indicated before, Fatma Aliye considered Islam religion as a primary source of 
women rights. She stated that understanding the Islamic roots of that issue; women 
should have read Islamic history, rather than European history books. In "Talim ve 
Terbiye-ı Benat-ı Osmaniye" she complained about Ottomans interest in French history 
pieces instead of their history books. Although Ottoman women were aware of French 
women writers, Aliye surprised that how they did not know the essential women 
writers of Islamic history (Aliye 1896, 1-2). 
                                                                                                                                                                           
27
 “Suret-i talim ve tedrisin ekserisi kızlara bir süs, bir zinet suretinde cereyan eyleyerek bir gün vatanın 
ihtiyacatına medar olacak, ailenin umur-ı iasesine yarayacak ulum ve fünun ve sanayinin talim ve tedrisi 
düsünülmemis idi.  
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In that context, she wrote critical Muslim women's life stories as examples for 
contemporary Ottoman women to protect their minds from an invasion of the West. 
Firstly, she wrote the life story of Madam Montagu and then would like to present 
alternative Muslim women as a response. She collected her articles about pioneer 
Muslim women portraits in a book called "Namdaran-ı Zenan-ı İslamiyan” and 
published in Malumat journal (Canbaz, 2005: 24). 
 
In this section I reviewed the critical aspects of Fatma Aliye's women education 
including its methods and examples concerning Ottoman modernization and Islamic 
principles. In the modernization process of the Ottoman Empire, the modern Muslim 
woman would consider both modern norms and Islamic principles. Besides, the 
modern Ottoman woman described "as being schooled in modern sciences, educated 
and enlightened." (Gözdaşoğlu, 2005: 72). Fatma Aliye focused on women's education 
issue as other issues about women, and I argue that the future of the state. Together 
with the other intellectuals of the period, she stated that a Muslim woman's primary 
duties as being a good mother, a good wife, and a good Muslim in Hanımlara Mahsus 
Gazete (Kandiyoti, 27). In this regard, it appeared that the women's education and her 
role in the society would define regarding her main responsibility arena, in a domestic 
field. Because, she educated on educating family, then society, as a teacher of the 
whole nation.  
 
However, Fatma Aliye conveyed that practical education understanding about women, 
to more critical level. In Levayih-i Hayat, she questioned why women should be 
educated and what the purpose of it. In her letter, Nebahat wrote İtimat as follows:” 
Yes, what for that training, and effort? Isn’t for selling and to our man and winning his 
approval” (Aliye, 2012:75). Fatma Aliye believed that women should be educated for 
the future of their country; however, she did not concentrate only on this goal. Her way 
of writing opened up space for the existence of women as individuals. Due to that 
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attitude, she has a different, more synthetic position than the other male bureaucrats 
of the period. 
 
In the next section, I will depict the motherhood concept as a primary role of the 
Ottoman women. Following the description of that concept regarding contemporary 
Ottoman understanding, I will provide Fatma Aliye's motherhood narrative and 
exemplary character of the mothers which illustrated in her articles and her novels as a 
place of figurative limits. 
 
3.3.2. Motherhood Role 
The concept of an ideal society is mostly contributing to the ideal woman concept due 
to woman imagined as a model of the family (Papanek, 1994). In that regard, family 
and woman have a distinctive worth to a nation. Woman's natural roles described as 
her domestic responsibilities. Likewise, women are the mother of their children, they 
accepted as "the mothers of the nation." So, there is the fact that nations have 
idealized as outsized versions of the families through that metaphor which reflects the 
sustaining patriarchal system. (Eley, 2000: 31) 
 
As one of the various dimensions that explain how nationalism handled as gender-
centered, the concept of motherhood is a good example considering "how women 
symbolically used on different nationalistic projects" (Gözdaşoğlu:300). The basic 
responsibilities of the new woman, created by the effect of modernization were taking 
a more active role in society and maintaining a spiritual role within the family.28 
However, notably, according to Fatma Aliye, women were anticipated to consider her 
traditional domestic responsibilities as follows: Firstly as a single girl by constructing 
                                                                                                                                                                           
28
 Following the passage of Şemsettin Sami regarding the evaluation of the concept of woman and family 
as the same, by summarizing the common understanding: “The term family means a woman. When he is 
a boy, man is an occupation in women’s hands. After growing up, he becomes an external member of the 
family. Men go to work morning. When they back to their home in the evening, they want to find their 
foods, clothes and all other needs are prepared. Who handles all these needs are women. 
.” (Sami, 1992, 1029) 
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the family institution before than marriage and secondly to bring up good children as a 
mother for the society. 
 
In various circumstances, Fatma Aliye admitted that motherhood was a primary duty of 
woman and she paid attention to marriage institute considering it was the most 
significant step to building a proper relationship between man and woman and a way 
for civilized society, indirectly (Aliye, 1898, 186). She stated that woman should be 
careful and got an ability to put her emotions away temporarily, until the marriage. 
Aliye had a moralistic attitude in romantic affairs. In her novels, heroines were awake 
concerning the date, and they behaved consciously about marriage and relationships. 
One of the best examples of that heroine is Enin's Sabahat. She was rational and gave 
importance to knowing spouses each other more than they were in love with each 
other. Even after her fiance’s declaration of love, she stayed her rational way of 
thinking. In a meeting before the marriage date the conversation between them went 
as follows: 
-Despite my deep feelings about you, don’t you any feelings for me? At least tell 
me that don’t you have any feelings since for a year when it has been told you 
that I would like to married with you? Am I such a loser?  
- Over the past year, the marriage issue has wholly occupied the mind.  
-What if anything occupies your heart about me? 
- I always want to listen to my mind prior than my heart. Suat! I always want to 
dominate my ideas over my feelings.29 (Aliye, 2012:34). 
 
                                                                                                                                                                           
29 Nice senelerden beri benim hissiyat-I derunuma mümasil sende hiçbir his hasıl olmadı mı? Hiç olmazsa 
seninle izdivaca talip olduğum sana söylenildiğinden beri şu bir sene zarfında olsun böyle bir şey 
hissetmedin mi söyle! Ben bu kadar bedbaht mıyım? 
-Şu bir sene zarfından izdivaç meselesi tamamıyla zihnimi işgal etti. 
-Ya kalbini bana dair hiçbir şey işgal etmedi mi? 
-Ben kalbimi daima kafamın emrine tabi kılmak isterim. Suat! Hissiyat-ı kalbiyeme daima fikrimi hakim 
tutmak isterim 
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Another heroine Fehame, stated her ideas about love and marriage in Levayih-i Hayat, 
too. Generally, Fatma Aliye did not approve an arranged marriage, but she would be 
preferred a good arranged marriage which mutually consented than if a woman "madly 
in love with someone." Fehame described love as a sickness and insanity case that 
needed to escape from itself, as Fazıla indicated in Muhadarat. The reason why 
heroines were disturbed by falling in love was that of it caused wrong marriages. These 
wrong marriages ruined the family structure and affected society in the worst way 
(Aliye, 2012: 17-18)  
 
Indeed, that was one of the primary reason for Fatma Aliye did not support feminism. 
She claimed that because of the radical feminism, girls were avoiding from marriage. 
She saw this situation as extremely dangerous and that women should be kept away 
from that sort of ideas for the sake of the society (Aliye, 1909: 2).   
As for the responsibility of the mothers to raise children, Fatma Aliye argued that it was 
the primary duty of a woman. In Hanımlara Mahsus Gazete, she wrote about how the 
mother's personality and moral attitude could affect children. Women should follow 
their children's scientific advancement and canalize them through the interests of the 
society concerning modernization norms (Aliye, 1898: 1). Besides her articles, she 
stated the importance of mother within the family, in novels, too.30 For example, in 
Muhadarat, she had implied new tasks for man and woman as a mother and father. 
Fazıla's father Sai married with immoral and greedy Calibe after his wife's death. 
Contrary to Sai Efendi, his neighbor Münevver Hanım did not marry after losing her 
husband, and she had challenged to bring up her son, Mukaddem, alonely. Münevver 
Hanım illustrated as an ideal mother of the novel. She consistently warned Sai Efendi 
about his children's care and after one of that warnings, Sai Efendi indicates that how 
valuable Münevver Hanım's position regarding her ideal character: 
                                                                                                                                                                           
30
 According to Nüket Esen, in Muhadarat, Fatma Aliye also pointed out that the mother is responsible 
for the child’s decency by illustrating Fevkiye who is the daughter of “immoral” Calibe, like a spoiled girl 
while the son of "ideal woman" Mukaddem as cultivated one (Esen, 1997: 37)  
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Of course, my lady! If I am acting corruptly without knowing it, your 
explains about it would be happy for me. You had shown that you are 
more cautious and active person than me after the death of your 
husband. As if he had a father, you morally treated your son and charged 
his education. You are a heroic woman! You devoted your life to your 
son. You provided for him maybe even increased his money. You are a 
worthy lady! You brought up your son as respectable. You became a 
father and mother for your son and both man and woman at home. You 
became both a proprietor and a follower of your work. Oh me! I could 
not handle that situation for more than one year. I am miserable than 
you, my lady. I can benefit from your advice.31 (Aliye, 2014: 51). 
 
As argued by Esen, Fatma Aliye indicated that a woman who is socially self-sufficient 
while a man is not, by comparing the two householders (Esen, 1997: 37). Fazıla and her 
sacrifice is repeated many times throughout the novel. As was pointed out above, Sai 
Efendi also thinks like Fazıla and expresses his inability considering family management. 
He is aware that he is not a good parent compared to Münevver Hanım; however, he 
justifies himself as being a man. Considering that the story of Muhadarat started with 
Sai Efendi's marriage, he is responsible for so many things such as the fall of his family 
and all the unfortunate events that Fazıla and other family members had experienced 
throughout the novel.  
 
Firstly, Fazıla married unwantedly, and her mother-in-law has poorly treated her and 
finally cheated on by her husband. Then she decides to go to another city as a slave by 
changing her mind about killing herself. After starting employment, her boss is fall in 
love with her; however, she does not accept his proposal even if she is an ordinary 
slave. She thinks that it would not be proper, to being with someone before then her 
husband dies. At the end of the novel, her husband dies, and she married her boss and 
turns to family home. However, until that point, she consistently tries to express 
                                                                                                                                                                           
31
 “Ne demek efendim! Eğer ben bilmeyerek yolsuz bir harekette bulunuyor isem bana onu izah etmeniz 
ayn-ı mürüvvettir. Siz benden daha müdebbir daha faal bir zat olduğunuzu zevcinizin vefatında 
gösterdiniz. Oğlunuzu pederli evlat gibi terbiye eylediniz, tahsil ettirdiniz. Siz kahraman bir kadınsınız! 
Ömrünüzü evladınıza hasrettiniz. İradını parasını muhafaza belki de tezyid eylediniz. Siz şayan-I hürmet 
bir hanımsınız! Şayan-ı iftihar bir evlad yetiştirdiniz. Evladınıza hem peder hem valide! Dairenizde hem 
erkek hem kadın! Umurunuza hem sahib hem nazır oldunuz. Ben ah! Ben ise bu hale bir seneden ziyade 
tahammül edemedim. Ben sizden acizim efendim nasihatinizden istifade edebilirim.” 
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herself and proves that there is nothing immoral in her acts. Because she was a woman 
and considering the writing date of the Muhadarat, it was entirely new to society, the 
concept of a working woman. 
 
Nevertheless, in contrast to Fazıla, Sai Bey is never criticized nor questioned about 
what he did. I think that point is essential to reflect society's patriarchal structure. As a 
mother, a woman had glorified by giving her a national mission. On the other hand, she 
also restricted because of her essential responsibilities through nation-building process. 
Considering the position of heroine Fazıla, I think the remarkable point is that although 
Fazıla is not a mother currently, she has faced the same limitations, as a single woman. 
Thus one can think that there is a common understanding to control woman in a 
society, as well as the role of motherhood, is a peculiar and elaborated type of that 
restriction on the woman through a traditional patriarchal system. 
 
In conclusion, as role models of the society, women ought to promote to be good wives 
and mothers (Yeğenoğlu, 1998: 130). Fatma Aliye mostly declares the common 
understanding about women’s motherhood responsibility and its primary position. On 
the other hand, in her novels, audiences observe the meaning of being a woman in 
Ottoman society more than being a mother. Muhadarat’s Münevver Hanım can be an 
exception, but still, Fazıla prioritized more as a motherless woman. Firdevs Canbaz 
states that the reason for Fatma Aliye’s motherhood narrative not much in her novels 
would base on her aim to construct a reasonable, moral Muslim woman without the 
help of mother (Canbaz, 64). She illustrated women as educated herself by reading, 
thanks to her efforts. Besides sharing the common understanding on motherhood, I 
think that she enlarged the woman’s “own” area by not entreating the issue of 
motherhood overly but stating being a casual woman, in her novels.  
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3.3.3. Employment of Women 
During the seventeenth and eighteenth centuries, women were regarded as only 
domestic figures in their society because of their roles as wife and mother (Donovan, 
2010: 19). As indicated previous pages, French Revolution brought a different way of 
understanding and promoted women as social and public agents. Being a part of the 
public sphere was assessed by liberal feminists as an assurance of woman’s 
emancipation (Çaha 2010: 149). 
 
In the Ottoman State, until the beginnings of the twentieth century, women workers 
who worked outside the home mostly came from lower classes. However, in the 
nineteenth century, upper-class Ottoman women, too, became visible in public sphere 
through associations, foundations, journals, and schools. They even created new public 
spaces' which could penetrate to domestic field, too (Akşit, 10). These women joined 
the workforce with "suitable" jobs for a woman as a teacher and midwife. Regarding 
women's employment, initial attempts started in the second half of the 1800s and 
accelerated after the 1908 Revolution. There was a significant increase in women's 
participation in the workforce. 
Fatma Aliye had quite a positive attitude towards women's employment. Aliye 
considered that women's rising visibility in working life is the essential success which 
needed to be praised. In Kadınlar Hakkında, she narrated that the background of that 
success. In 1913, seven Muslim women started to work as officers in the Post Telegraph 
Office. She praised both women and the relief agencies as regard to the instruments of 
the institutionalizing Ottoman process: “Is there anybody who cannot confess that 
success of Hilal-i Ahmer which built two years before then the Balkanian War and 
brought up nurses. That was a big far-seeding example just as the employment of 
women in telephone and post offices was a serious step in the way of progress.” (Aliye, 
1916: 178-179)  
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Considering women’s employment, Fatma Aliye had some suggestions to offer, as in 
education and motherhood issue. Moreover, she gave a role to both man and woman 
to construct that conditions. The man should take responsibility for building a right 
working field for a woman. When it comes to women, because of her symbolic role for 
a nation, she should have masked her sexuality as far as possible (Aliye, 1909). 
According to both traditional and constructed new shape of the woman, the only man 
was charged to earn money while a woman was managing the domestic field. Fatma 
Aliye thought in the same way, too and as a reason for women's employment she 
pointed out not for financial freedom but to prevent immorality increased amongst 
women caused by unemployment. Therefore, women must deal with a "suitable work" 
considering their skills to get rid of that laziness and to attend the building of new 
Ottoman society: 
 
Because of the vacancy and business, ungraceful things were spread among women 
since they left in their world, not held responsible, keep away from the mission of the 
country, and derailed from the progressing intellect and common industry32 (Aliye, 
1909: 114). 
In her novels, the concept of honor and morality were essential to reflect if heroines 
ideal women or not. She conceived that to earn money is under the man’s 
responsibility, so woman only work if needed providing moral values. For example, 
Bedia did not work until broke up with her husband. When she was still married, a few 
of women offered to be an oud teacher and remembered her how much she able to 
earn money thanks to that way. However, she took offense what they were an offer 
and stated that no need to work because she had a sum of money. (Aliye: 208) 
 
                                                                                                                                                                           
32
 Kadınlar kendi alemlerine bırakılalı, israf ve sefaletten mesul tutulmayalı, hidemat-ı vatandan vazifesiz 
bulundurulalı, terakkiyat-I ulum ve sanayi-I müşterekatdan alıkonulalı işsizlikten, meşguliyetsizlikten 
bunların bir takımı arasında en ziyade terakki eden şey dedikodu, yekdiğerine rekabet, bühtan gibi 
ahlaksızlıklardır. Atalet ve meskenetin ahlaka su-i tesir olduğu malumdur. Berher ki fabrikalar bir hayli 
İslam kadınlarını namus ve edep dairesinde çalıştırıyor 
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Contrast to Bedia, Refet, who was in need of money from her childhood, described as 
an ideal hero considering her honorable identity both in school period and working life. 
After included public life, she eradicated her sexuality as a female and pretended to be 
a man, especially following earning money. The eradication of sexuality case was 
ordinary discourse connected with a woman who would be a part of public life. I argue 
that it arises from the male-dominated structure of public life. Although somehow the 
woman has begun to be involved in this field, it still belongs to men, and so women 
have to become masculine, create herself as a de-gendered person to exist concerning 
public space.  
 
As a defender of that de-gendered position of woman in public life, Fatma Aliye 
illustrated Fatma Binti Abbas as a role model for contemporary Muslim women. In 
"Meşahir-i İslamiyeden Biri: Fatma Binti Abbas” she argued that Muslim women 
scholars could not be treated as women during they stood in a work field: “They were 
women in their private rooms, but in the presence of men, they were as female sheik” 
(Aliye, 1895: 3)33 Women are regarded dangerous for male-dominated public life, and 
she must cover her difference. On the other hand, as indicated before, the woman’s 
existence in working life had been recommended and even begun to be imposed with 
modernization. However, the perception which seen women's femininity as dangerous 
led to an understanding of women should have acquired professions appropriate to 
their creation and social abilities. So the most recommended profession was teaching 
in that regard. 
 
3.4. Fatma Aliye’s Orientalism Critics 
“Once upon a time, Islam has raised women to the highest level that 
women can raise. The law that Islam has granted to women is enough to 
make them fortunate.”34 
                                                                                                                                                                           
33
 “Bunlar kendi hanelerinde hem de hanelerinin yalnız hususi oda ve dairelerinde kadın olup erkekler ile 
bulundukları vakit yalnız bir şeyhe idiler.” 
34
 “İslamiyet vaktiyle kadını il’â eyleyeceği mevaki-i âliyeye isal eylemiştir. İslamiyet’in kadınlara bahş 
eylemiş olduğu hukuk onları mes’ud etmeye kâfidir.” Fatma Aliye, İlim ve Cehl, İnkılab, sayı: 7, 18 Şaban 
1327- cited from Hilal Demir, Fatma Aliye Hanım'ın Çerçevesinden Kadın Haklarının Sınırları, Turkish 
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It has commonly assumed that Fatma Aliye adopted a reformist understanding of Islam 
regarding her critical point of view against traditional Islamic executions which will 
assert in the next chapter, and her attitude agreed with modernization movements in 
late Ottoman State. In the first chapter, I stated that an effort to associating Fatma 
Aliye’s concepts and thoughts with one of her "fathers," Ahmet Cevdet Paşa or Ahmet 
Mithat Efendi. As one of these names Yaprak Zihnioğlu, she constructed Aliye’s 
education background with Ahmet Cevdet Pasha, the writer as a reason of Fatma 
Aliye’s reformist way of thinking and her concept "Islamic woman" regarding 
Orientalism critics:  
 
“Fatma Aliye, disciplined by her father Ahmet Cevdet Pasha who is a 
reformist Islamic thinker and lawyer, is considered as ‘Islamist’ in some 
sources. The most visible reason for this argument is the concept of 
‘Islamic woman’ produced by Aliye. Fatma Aliye created the frame of 
reference ‘Islamic woman’ concerns woman issue as a response to the 
eliminative selection and discussions between Islamic civilization and 
Western civilization.” (Zihnioğlu, 2003: 48)  
 
Fatma Aliye strived to reflect her critical attitude in many of the topics she dealt with. 
In that regard, her critical attitude manifested itself not only some questions concern 
with Orientalism but also in some social practices, traditions, and customs which they 
assumed as an injustice by her. As was mentioned in the previous chapter, so many 
reasons have occurred behind her that critical attitude which could be listed as her 
support for Ottoman modernization progress and shared ordinary nationalist discourse.  
There was another point which started to being constructed from the previous parts; 
there was a distinct expression difference between the writings of Fatma Aliye for 
outsider and insiders. This difference narrative manifested itself as a generally 
defensive attitude towards the non-Ottoman world. When it comes to practices 
devoted to a woman, she expressed how much Muslims were equitable and liberal 
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under all circumstances, compared to non-Muslims. She would prefer to more realistic 
and almost accusative language about the "real" position of the Ottoman woman in 
society. As indicated in the previous pages, she called the Ottoman man to give 
woman's usurped rights back through newspapers and novels. On the other hand, by 
changing the narrative, she consisted of pointing out how enviable society was 
Ottoman's thanks to Islam regarding Orientalism discussion. She accepted that the 
Ottoman society bled for last centuries and offered to see moving away from “real” 
Islam as a cause of that decline. 
 
In regard to Fatma Aliye’s expression difference which was change according to her 
audiences, I would like to begin with her defensive expression. Because of her critical 
aspect towards Islamic values, traditional structures and how the woman could be 
stuck in a difficult situation because of men which depicted in her novels mostly more 
than essays. She complained that the rights given to the woman by Islam were not 
protected and because of that reason she had to deal with hard conditions which made 
women invisible. That narrative will examine in the next chapter.  
 
Considering the modernization process, a few of changes actualized in an Ottoman 
society centered the issues like women's education, employment, covering and 
polygamy. The limits of the modernization proportion appeared with the claims of 
Orientalists towards Muslim women. The status of women accepted as a signal of 
progress. Fatma Aliye, as a defender of Ottoman society, tried to answer Westerners 
criticisms concerning the giving importance to education in Islam and comparing Islam 
and Christianity. So, briefly, I would like to state that Fatma Aliye constructed her 
Orientalism criticism narrative by stimulating the Islam's rational sides and making a 
comparison between Western and Ottoman women. In this section, I will conceive 
these statements of her.  
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In that context, she rejected the copying of Western values in any social issue but 
mostly on women-men relationship arguably. In 1895, she published her article 
“Bablulardan İbret Alalım” in Hanımlara Mahsus Gazete. In this article, she celebrated 
Ottoman women due to their improvement since twenty-five years to adopt new and 
modern world system staying as Muslim and Ottoman. Also added there was no reason 
to copy Western values, but as Islam women, they had an example characters 
throughout the Islamic history. 
 
On the one hand, she advised to being confident with themselves as Ottomans, while 
constructing her identity based on West-Islam comparison. I think that the attitude of 
her could be assessed sort of controversial thing. She argued that Muslim women were 
well-educated women and Fatma binti Abbas was one of them. In Malumat 
newspaper, she wrote about that women and stated her as an example for 
contemporary Ottoman Muslim women by deteriorating “so-called” civilized Western 
women: “There were not such women (as Fatma binti Abbas) in Europe. Yes! There did 
not exist such a woman in Europe where Islam pointed as an obstacle in front of 
science and ground of women's prison. I do not know if comes later”35 (Aliye, 1895). A 
concern with Fatma binti Abbas, Aliye continued to defend the reasonable way of 
thinking adopted Muslim society from the centuries. Interestingly, she stated that 
Fatma Bint-i Abbas taught both women and men in the same place. Some male felt 
uncomfortable about that, but it has not become an issue, contrary to the discussion 
between Madam Montagu and Alexander Pope grounded in an entirely different 
reason. Despite that difference, Fatma Aliye gives it an example for Muslim women and 
tries to prove her rightness through comparison between these two. 
 
As another article of her which written for an answer against Orientalist claims was 
"Nisvan-ı İslam ve Bir Fransız Muharriri." She criticised that Western women writers’ 
ignorance about Ottoman women's life. It was about imagined narratives on the 
                                                                                                                                                                           
35
 “Avrupa’da bu türlü kadınlar gelmemiştir. Evet! İslamiyet mani-i taarif ve terakkidir ve mucib-i esaret-i 
nisvandır diyen Avrupa’da henüz bu türlü kadınlar gelmemişlerdir. Bundan sonra gelirse bilmem” 
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harem. As it is known harem is perhaps one of the most popular institutions and 
controversial issues related to Islam both in the East and the West literature. Irvin 
Cemil Schick, as one of the reasons for this situation, depicts the representation of 
woman in patriarchal culture as a symbol assigned too much meaning (Schick, 2017: 
161) Many historical experiences justify this definition. Moreover, specifically, that 
concept was used to justified the current Western colonialism by presenting the 
Oriental woman as a victim be rescued from with an external intervention (Baktıaya, 
2016: 45) 
 
Fatma Aliye complained about that harem narrative and said: "The Europeans who do 
not hesitate to risk their lives to go the pole and discover thereby entering into the ice, 
were curious about the harems which they do not allow to enter even they have 
existed in the European continent" (Canbaz, 27). Besides that, she put forward the 
formality of their curiousness concerning their writings illustrated. Ottoman women 
were uneducated even they lived in Istanbul for seven years and witnessed the "well-
educated" situation of Ottoman women, according to Aliye (Aliye, 1896). 
 
A group of Westerner women visited Fatma Aliye and asked her questions about the 
situation of Ottoman Women. She referred to her Western guests that how the norms 
and regulations made life easy for Ottoman women thanks to Islamic law. She had only 
mentioned the general- Islamic norms based- part of the women's issue to Western 
guests, not the actual and troublesome one which she tackled in her novels. Therefore 
in her philosophy works she emphasized West's civilized image be constructed and 
never should be seen better than Islamic principles, especially considering the women 
issue. As a source of Muslim women rights, Islamic principle also should be defended, 
according to Fatma Aliye. First of all, Islam was a logical and rational religion. Initially, 
she argued that lots of people became Muslim and secondly she saw the logical core of 
Islam religion as a reason for: “What makes the lots of Zoroastrians Muslim in every 
year is a debate between Islamic scholars and Zoroastrian scholars. Indian people are 
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not savage like American niggers” (Aliye, 2016: 33). "… Because niggers believe in 
"ratty" lady and other fairies called "fetishism" which there is also observable to a 
certain extent between Arabs here. They are attached to a deity consisting of a tail, a 
head, and worship of strange forms, which they can do to be their idols” (Aliye, 2016: 
155). 
 
In this context, she felt sympathy for Christians, I mean Europeans because of that they 
were the people of the book. She stressed that the sense of religion was significant in 
the development of the societies, to establish a bridge between the Ottoman State and 
Europe. According to her, religion could not be seen as a barrier to the progress of 
science. From that statements of her, it could be understandable her intellectual circle 
covered the reign of Europe. She was aware of the rising of materialism, and as a 
member of Islam based country, she felt uncomfortable about the continuity of 
Ottoman State: “It is quite obvious that today, materialism has become widespread. 
With the denial of spirit, those who are composed of material forces, and the belief 
that the human body is a perfect machine and that physiological heat governs it, has 
multiplied." (Aliye, 2016).  
The same fears felt in regards to nationalist movements. In a controversial situation of 
nineteenth and twentieth century Ottomans were in search of a salvation formula and 
tried to accomplish the state administration via lots of ideologies such as Ottomanism, 
Westernism, Islamism, and Turkism. Briefly, on the one hand, Aliye warned the 
Ottomans about the risk of Orientalism as a branch of colonialism; while she assessed 
cooperation between these two in the face of irreligiosity "danger." She expressed that 
the rising values of the period and new situations which cannot avoid. On the other 
hand, she reconciled traditional Islamic values with modern ideas. I consider that it is 
quite a strategic step constructed by Fatma Aliye.  
 
This general framework which she asserted shows that she did not agree with the idea 
of religion hindered the progress. The great defense of her at this point to based how 
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Islam cared about science: “Indeed, it is clear that we have no fear because of coming 
in sight some sort of issues that our religion is compatible with wisdom and under new 
science." (Aliye, 172).  The adherence of Islam to reason and wisdom is a process that 
has continued throughout its tradition, from its birth:” If the Holy Qur'an had not 
adhered to science, Muslims could not so easily get deep in science at a time when 
Islam was having a complete effect on Muslims.” (Aliye, 217). Thus, the characteristic 
feature of Islam, regardless of the time frame including the 19th century, is compatible 
with this form, and as a religion, it has never lost a connection to wisdom.  
 
In this chapter, I aimed to analyze Fatma Aliye’s position against modernity, 
orientalism, and challenges facing the West regarding Islam. I would like to draw a 
picture contains the Ottoman State's 19th-century situation through nationalism and 
women discussion. Nationalism centered assessment showed that women had certain 
rights "with the help of men," and that the limits of these rights also determined by 
men. Fatma Aliye stated that women already had these rights thanks to Islamic 
principles, and she emphasized that women could regain those right through the men’s 
effort in that regard. Thus, she developed a discourse within the existing patriarchal 
structure. However, she went beyond the new boundaries of women's education, 
employment, and motherhood which set by the state, by creating a field for women 
individually. This chapter was policy-oriented. In the next chapter, I will examine the 
issues of women, Islam and Fatma Aliye through Aliye’s literary works which 
considering the daily life of women. I will try to determine Fatma Aliye’s position 
throughout Islamic modernization. 
 
 
 
CHAPTER IV 
READING FATMA ALIYE REGARDING ISLAM CENTERED WOMEN DISCUSSION 
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Today, in the Islamic world, there is a re-interpretation trend towards classical Islamic 
texts. There are many reasons for that trend which influenced by the social changes 
during the historical process. Some social problems have been solved and women had 
equal rights to men, but some are still experiencing by women.36 Adnan Bülent Baloğlu, 
in a preface of Kecia Ali’s “Sexual Ethics and Islam” Turkish edition expresses the basic 
motivation of re-interpretation activities of Islamic sources, mostly carried out by 
women as “to liberate the religious texts from patriarchal guardianship standing for 
centuries, to liberate the women, reading, understanding and interpretation of the 
texts with women's eyes and experience to equalize her with men"(Ali, 2015: 11). 
 
It is possible to bring the reinterpretation activities back to the second half of the 20th 
century. The first discussions related to the status of women in Islam had emerged in 
the 19th century. As one of the most prominent issues on the agenda during the 
modernization period was the women's position. In fact it appeared as a result of 
questioning the position of women in Islam and aimed at portraying how worst of 
women situation in terms of Orientalist discourse37. On the one hand, the statement of 
“The position of the Muslim Women” is a reductive understanding indeed. On the 
other hand, it is an undeniable critic that it makes open the women’s social position in 
Muslim countries.  
Some Muslim intellectuals who think that criticisms of Muslim women exaggerated and 
as a Muslim community, they should have defended the Muslim identity, tried to 
answer that judgment. In this regard, Fatma Aliye was one of the first female 
intellectuals in the Ottoman Empire, who dealt with the issue of women with novels 
and articles profoundly. As a Muslim woman, Aliye personally experienced the 
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 For more detailed information about women rights bibliography, see: Sofia Gruskin, David Studdert "A 
Selected Bibliography of Women's Health and Human Rights," JSTOR Health and Human Rights Vol.1, No 
4, 2010 
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 For more detailed information about Orientalism’s Muslim women image, see: Sayed Mohammad 
Marandi, Zeinab Ghasemi Tari “ Orientalist Feminism; Representation of Muslim Women in Two 
American Novels: Terrorist and Falling Man”, International Journal of Women’s Research, Vol.1, No.2, Fall 
2012, pp. 5-20 and Eero Janson, “Stereotypes That Define ‘Us’: The Case of Muslim Women, ENDC 
Proceedings, Volume 14, 2011, pp. 181-196. 
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grievances such as veiling and gender discrimination, which described as symbols of 
Islam's discrimination and oppression against women. She examined Islamic tradition 
mostly in particular language and efforted to discover whether Islam was as oppressive 
as the West criticized it. During her Islam and women discussion, she used a defensive 
language and attempted to portray how “real” Islam was. Especially in her novels, it 
observed that a realistic expression about the problems of women which they 
encountered in their daily life. Through the novels, she claimed that re-observing and 
improving the position of women through the narrative which she complained about 
the living conditions of women.  
 
As a method, unlike today38, she did not concentrate much on the classical period fiqh 
texts. She pointed out different executions for men and women through its moral and 
social dimensions. Fatma Aliye did not have a goal to create comprehensive religious-
social teaching as far as considering her works. However, she had a precise Islam-based 
language and solution way through taking into consideration only the first periods of 
Islam on specific issues such as marriage, polygamy, concubinage, and divorce. That 
distinction which she created amongst the periods of Islam is so important. Because of 
that distinction, I would like to investigate both traditional Islam's women narrative and 
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19th centuries reformist way of understanding to consider what changed in that 
regard. Then I aimed to examine Fatma Aliye’s place in her woman discussion, find out 
the points which Aliye incompatible with the tradition and why she did not take that 
process as a criterion in terms of the issues concerning women. 
 
In this section, I did a reading by prioritizing the sources of the Fatma Aliye's female 
discourse regarding the female perception of the period. In every section of the 
chapter that I have divided into three subsections, firstly, I looked at the Islamic 
sources, how Islamic scholars discussed the issues of chapter three. Secondly, I checked 
the same issues considering 19th and 20th centuries’ current debates. Lastly, I tried to 
analyze how that issues expressed in the works of Fatma Aliye throughout her articles 
and novels mostly. In the first part, as a beginning, I tried to examine the visibility of 
women in the social life and the male-female relationship. In the second part, the 
question of marriage, polygamy, and concubinage39 discussed. In the final part, I dealt 
with the issue of divorce in the same discharge. 
 
4.1. The Narrative that Men are Superior to Women and Conditions That Determine 
the Visibility of the Woman 
The debate on the minority status of woman in Islam initiated many questions about 
what caused that so-called "inequality." Although the woman has seen secondary in 
many platforms regardless of their ethnic background, religion, and color throughout 
the history, the women apprehension of Islam indicated as a primary source of 
different life standards for women, excluding Western and Christian women. In 
particular, women's perception of different religions and doctrines is a vast field that 
has led to many types of research. Many pieces of research addressed women such as 
being limited to a domestic environment, being entrusted with childbirth, the 
obedience to a husband in every way and have to understand him in every situation, 
generally. These are actually common adopted points by many doctrines and beliefs, 
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too in terms of women’s responsibility40. In the Turkish literature, Necla Arat known as 
one of the leading names concerns that issue. Arat’s book "Women's Problem" 
compiles repercussions and malicious narratives of women from different religious 
perspectives. In this book, the author describes in chronological order and through 
country-based comparisons of how women have acquired social and political rights. 
Currently, this issue is explored by many researchers from all over the world starting 
from implementations towards women that implemented since the beginning of the 
history.  
 
After conceiving that positive or negative attitudes toward women cannot attribute to 
a single group or religion, I would like to focus the women narrative of Islamic tradition. 
It is because of the discussions concentrated on the Muslim woman during the 
modernization process and Fatma Aliye's women narrative shaped according to Muslim 
women defense. 
 
4.1.1. General Overview of the Women Narrative in Traditional Islam 
Kecia Ali stated that "For the majority of Muslims worldwide -not only extremists nor 
conservatives but also those who consider themselves moderate or progressive- have 
determined whether a particular belief or practice is acceptable according to if it's 
Islamic or not.41 The author called the "emphasis on Islamic legitimacy" for the 
presentation of practices under the Islamic religion (Ali, 2015: 33). As a projection of 
that attitude, there was a group who endeavor to prove that Islam cares women and 
gives enlarged rights, just like those who claim that discussing the status of women 
caused to perversion throughout the Muslim countries. However, due to the critics 
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 For detailed information about the discussions on women through religions and beliefs, see: Necla 
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centered women and progressive relation began with the accusations directed at Islam 
by the West, caused to admit that narrative necessarily. 
 
For both Muslim groups, the emphasis on “Islamic legitimacy” is also the focus of the 
Muslim women and as the primary sacred texts of Islam, it must nourish from the 
Qur'an and the hadith. Therefore, even it is not sufficient separately, for whoever 
spoken in the name of religion expected to find sufficient inferences from the sources 
of the Qur'an and hadith to justify their claims42. However, there are some rules for 
benefiting from that sources. These rules can summarize as knowing the social and 
historical conditions that existed at the time of the verses, knowing the reasons for the 
descent of the verses, and evaluating verses in integrity generally by many Islamic 
scholars (Kırbaşoğlu, 1997: 260). 
 
As a primary source of information, there are many verses in the Qur'an addressed to 
both men and women, both individually and together. In some cases, it is a fact that 
different forms of behavior are recommended for genders, but there is no difference 
between the ontological sense between men and women. In this context, the main 
point of the verse considered faith and good deeds (Wadud, 1999: 15). There is no 
distinction between men and women in rewards and penalties for works done: “For 
those who believe and do righteous deeds, for them are Gardens as hospitable homes, 
for their (good) deeds. As to those who are rebellious and wicked, their abode will be 
the Fire . . .” (Yusuf Ali, The Adoration: 19–20). “Who can be better in religion than one 
who submits his whole self to God, does good, and follows the way of Abraham, the 
true in faith?” (Yusuf Ali, The Women: 125). “To those who believe and do deeds of 
righteousness has God promised forgiveness and a great reward. Those who reject 
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faith and deny Our signs will be Companions of Hell-fire” (Yusuf Ali, The Food:10–11). In 
the same context, according to Muhammad Ali, the thirty-fifth verse of Surah Al Ahzab 
in which the woman and man repeated ten times separately shows that for any work 
conducted by woman or man has a same reward and punishment and they have been 
evaluated at the same spiritual level (Syed: 22). 
 
There are specific verses interpreted by both traditional and contemporary Islamic 
scholars regarding the male-female relationship. The first of these is Surat an-Nisa’s 
verse one, which states that God created humankind as a single nafs and created his 
mate from the same nafs: "O humankind! Reverence your Guardian-Lord, who created 
you from a single person, created of like nature, His mate, and from them twain 
scattered (like seeds) countless men and women; - reverence Allah, through whom ye 
demand your mutual (rights), and reverence the wombs( That bore you); for Allah ever 
watches over you” (Yusuf Ali, The Women: 1).  
 
Because of the female pronoun (ha) in the Arabic language used adjacently to the word 
husband (zevc), the ayah interpreted as the creation of Adam was the first and Eve 
created later from his body, generally. In the same regard, the narrations conveyed as 
hadiths state that the women created from the rib of men (Öztürk: 80). There are 
different variants of this narrative arrived today. Especially after the reinterpretation 
studies led by Fatima Mernissi and other Islamic feminists contents of that narratives 
changed.43 However, in the classical literature, it has been interpreted parallel to the 
woman was created from man; thus she has a secondary position as to creation and is 
subject to the supremacy of man. Kurtubi (671/1273), Ibn Kathir (774/1373) and Ibn 
Abbas are some of the Islamic scholars who adopted that interpretation style (Öztürk, 
2016: 80-83). 
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 For a detailed discussion about discourse and content changing on Muslim women, see: Fatima 
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Books Publishing, 1991.  
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Another verse I would like to include in that section regarding the ontological aspects 
of women and men is the thirty-fourth verse of Surat al-Nisa: “Men are the protectors 
and maintainers of women, because Allah has given the one more (strength) than the 
other, and because they support them from their means” (Yusuf Ali, The Nisa:4). The 
classical and medieval interpretations of this verse emphasized female obedience and 
male authority and suggested that women’s general acceptance in all areas. However, 
the commentaries which stated starting with modernization process emphasized that 
the word "kavvamun" (protector) refer to the financial responsibility of the man in a 
marriage, without implementing that the women should be obedient under all 
conditions and circumstances (Ali, 223). 
 
According to the quotation of Hayri Kırbaşoğlu, Kurtubi, from classical scholars, 
explained why men take the position of protector as because he earns money, provides 
women’s security. Considering Kırbaşoğlu’s quotation, Kurtubi chose to explain men's 
particular role as a "kavvamune" in terms of the historical and social framework. On the 
other hand, in Camiil Ahkamil Kur’an Kurtubi stated that women created from the rib of 
men and he positioned sexes different ontologically (Kurtubi, 1967, 169). Kurtubi’s 
other ideas quoted by Kırbaşoğlu on the issue of how the "kavvamune" status should 
be performed as follows: "Being “kavvamune” means managing, disciplining and being 
held at home and punishing women from walking around in the streets” (Kırbaşoğlu: 
260). 
Hayri Kırbaşoğlu argues that this difference in the expressions of the Qurtubi can be 
solved "by the interpretation appropriate to the spirit of the Qur'an" and he adds that 
the narrative, which sees the woman lower than man makes no sense for him 
(Kırbaşoğlu, 280). Regarding the Kurtubi example, it can say that scholars had a 
different point of view even about the same issue. It is possible to obtain two primary 
results concerning that conclusion made on the sacred texts. First of all, according to 
the way in which the provisions of the mentioned verse has a dialect that can contain 
male-dominant and misogynistic interpretations occasionally. Such interpretations also 
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include tendencies such as demonizing the woman, considering the women as a source 
of the fitnah (sedition). For example, the forbidden apple crime of Adam and Eve, 
which was the reason for the expulsion from the heaven, usually linked to Eva’s nature 
and her co-operation with the devil and became widespread since the Hijri fifth 
century.44  
 
In traditional narratives, the reason why women regarded as dangerous elements and 
recommended to be kept her in custody and under surveillance was that women seen 
as a source of sexual corruption. One of the striking examples of this idea existed in 
Kurtubi’s Al-Cami. Mustafa Öztürk expresses the visage used by Kurtubi for the 
fourteenth verse of the Al-i Imran after translation of the verse as follows: “Fair in the 
eyes of men is the love of things they covet: Women and sons; Heaped-up hoards of 
gold and silver; horses branded (for blood and excellence); and (wealth of) cattle and 
well-tilled land. Such are the possessions of this world´s life, but in nearness to Allah is 
the best of the goals (To return to)." (end of the translation). Kurtubi: “God has begun 
by talking about women in this verse. The reason for this situation is that people/men's 
souls desire women very much. Men have much desire for women because they are a 
belt of the devil, and at the same time they are making men out of the way” (Öztürk, 
92). There are many other commentators besides the Kurtubi who portray women as 
the devil's belt, collaborator and disorder source. 
Some of the commentators who portrayed women as a devil who seduced even 
"smart" men by using their sexuality came to the conclusion that women created for 
men, based on the assumption that men created ontologically superior to women. 
Fahreddin Razi in his book Mefatihu'l Gayb expressed his opinion on that subject as 
follows: “The creation of women is a blessing to us for men. They were created for us … 
The woman has not been obliged to do many things which the man is liable to. The 
reason for this is: The woman is a weak, skinny and a fool in creation. So the woman is 
like a child. A child is not obliged to do so. Because of this, the woman must not be 
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competent to charge. However, if they had not accept been under men obligation, the 
blessing of God would not have completed for women. As a result, they should become 
liable, so that every woman is afraid, and obey her husband and avoid harassment. If 
the women were not made to be obliged in this way, it would certainly have been a 
mischief” (Razi, 2004: 97). According to these expressions, women have been seen as a 
hybrid kind between men and children, but intellectually closer to the child. In his same 
work, Razi said that the embellishment of the girls with jewelry carries the purpose of 
closing a shortcoming of the creation of the woman. In addition to that, girls “so-called” 
lack of linguistic skill explained by the fact that women minds are scarce and their 
creation must be foolish (Öztürk, 99). 
 
It is not right for women with such a lack of reason to be involved in social life and 
spends their time outside the home because they were so immoral. Many narrations 
on that subject conveyed supposing that they were hadith text even if they were not: 
“Do not place your women in a room with a view looking out to the street, where it is 
possible to connect with the outside world, and do not teach them to write." As 
another example of a fictitious hadith: “Leave the women hungry and exposed so that 
they have to sit in their houses” (Kurtubi, 1988: 20). Even if it is infectious and it did not 
accept as a hadith by the authoritative Islamic scholars, based on the meaning women 
forced to adopt a home-based life.  
On the one hand, that kind of narrations led to conclusions, such as limiting women’s 
visibility and preventing women from the social life by seeing her as a demonic being. 
On the other hand, there were different attitudes adopted by scholars for the verses 
examined in this section, albeit they were less perceptible. For example about the 
expression of “nefs-i vahide” which passes in Surat al-Araf verse 189 and Surat al-
Zumer verse 6, as well as in Surat an-Nisa verse 1 as another key concept in terms of 
creation of both sexes, Mustafa Öztürk argued that it would be more appropriate to 
consider the word "nefs" not as Adam, but as a genderless soul and life. In this context, 
he conveyed the views of Abu Muslim al-Isfahani (322/934) and Fahreddin er-Razi 
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(606/1210) who interpreted the "nafs" as a human being genus. He noted that there is 
no gender gap or superiority in respect of creation by addressing "O People" expression 
at the beginning of the verse. He stated that names as Maturidi (333/944), Taberi 
(310/923) and Zemahşeri (538/1144) do not include that kind of narratives about the 
demonization of women (Öztürk, 83). Even though it did not attach in highly regarded 
and essential scholar works, the misogynistic narratives became more famous and 
adopted by the Muslim societies, interestingly. 
 
Ibn Kesir (774/1373), one of the most critical commentators of the Islamic knowledge 
tradition, did not accept the accusations attributed to Eve, and he regarded such 
rumors as israiliyat (Ibn Kesir, 1983: 80). However, the question of the narrations 
conveyed as hadiths, and the reinterpretations of the verses mostly carried out in the 
19th and 20th centuries. These comments lead us to the second outcome of the 
conclusions that can make through the sacred text. 
 
4.1.2. Men Female Relationship in 19-20th Centuries of Ottoman State 
The issue of women, at the head of the fascinating topics discussed during the 
modernization process, mostly had not been discussed in an intellectual ground 
because its’ emergence conceived as a "problem" by the Ottomans. The fact that the 
West portrays Islam as "traditionalist" by positioning it against the modern led to the 
defense of Muslims, in terms of how Islam was modern and able to develop.45 
 
In the 19th century, standardization of training activities by the state, expedite the 
disintegration of the classical rule-law structure. It can say that centralized state 
instruments, in particular, have dulled the Islamic legal bases which could be able to 
produce solutions for flexible and diverse cultures (Gencer, 2012). Indeed, the aim was 
both to adopt the Western legal values and while improving the Islamic legal rules 
because of the fear of being defeated behind the West. Ahmet Cevdet Pasha, who 
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signed essential studies in the field of law, begun to work on the Mecelle aimed at 
considering Islamic law instead of the Napoleon code.46 
 
Despite standardization of institutes during the period, it was fruitful for many scholars 
who had new insight into sources of Islam from every corner of Muslim geography, 
independent of state policies. Although the ulama class desired to protect its primary 
position concerning intellectual, social and legal areas, the names who made their mark 
on the modern Ottoman state, came from outside the ulema class. According to Baser 
Nafi and Suha Taji-Farouki, the emphasis based on the priority of the Qur'an and 
Sunnah was an essential reason for the interruption of the traditional Islamic authority 
and caused to the rising of Salafi way of thinking (Taji-Farouki and Suha and Basheer, 
2004).  
Also, especially with the spread of press activities, people preferred to go to the Islamic 
sources themselves by leaving tradition; so the need for the ulama class diminished. 
Therefore, that returning movement can also regard as a modal consequence of 
modern reasons.47 
 
As one of these famous names, Muhammad Abduh (1905) can be mentioned. 
According to Gibb's statements, "He initiated a new composition of religion and 
academy in Egypt, much more important than any other man, and created literature 
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inspired by ideas of open progress within an Islamic framework” (Rıza, 1999). In the 
first ayah of Surat al-Nisa where traditional interpretations are given in the previous 
section, according to Abduh, concern with the interpretation of the word ”nafs”, the 
emphasis on Adam's gender more than his “human” side was not following the 
meaning of the verse. (Rıza: 263). In that context, Abduh expressed that if verses begin 
with the expression "Ya Eyyuhen Nas” (O you People) directed to all humanity 
regardless of sexes.  
 
The expression "kavvamune" in the thirty-fourth ayah of the Surat an-Nisa generally 
interpreted that men earned money while women were dependent persons as 
domestic agents, in the modern period. The first years of the previous century working 
life was not very widespread for women, and it was possible only in specific areas such 
as teaching and nursing as indicated in chapter two. In that context, the verse 
interpreted as a sign of economic responsibility rather than an ontological difference 
between men and women.  
 
Judith Tucker stated that women's financial dependence within the home reflected 
men’s authority in the outside (Tucker, 2015: 53.) Compared to the concept of social 
life before modernization, this interpretation is exceptionally stimulating. Because, 
according to Islamic law, women have the right to own property, like having their own 
money, and they do not necessary to share with their husbands what they have. The 
initiative to grant equal rights to women and men after the modernization brought 
with them the sense of equal responsibility especially in an economic sense. As a result, 
concerning economic paradigm shift, many cases emerged in which women enter the 
working life and become more visible in social life.  
 
In the tradition embodied by the birth of Islam, ulema established a set of rules about 
how women and man could exist together in society. These rules were often in a style 
that declared women as visible in terms of social organizations. So, it was a matter of 
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debate how much social life built together. Huda Lutfi, in her book Manners and 
Customs of Fourteen Century Cairene Women: Female Anarchy versus Male Shari Order 
in Muslim Prescriptive Treatises transmitted that in the fourteenth century, some 
scholars who lived in Mamluks period did not allow women went to the bazaar, to their 
neighbours, to visiting mosques and punished because of they sang and danced at 
wedding (Keddie and Baron, 1991: 100-120). In the same way, some caliphs restricted 
women's movement environment.48 In the Ottoman State, it was possible to find many 
judgments related to women in Şeriyye Sicilleri (court records), where registers 
collected concerning shari, legal, administrative, military and social issues. In the 
nineteenth century, many firmans proclaimed, including that women should not have 
gone where they did not allow to go, did not walk around bazaars in a flirty way, 
distracting men's concentration by their jewelleries and dresses and did not visit 
mosques with any aim excluding worship (Kurt, 1996: 341). These examples indicated 
the content of "textual Islam" scene, which became an elite male site.  
 
In the nineteenth century, issues such as isolation and veiling which consisted of the 
root of Ottoman firmans became more critical by changing roles shared by men and 
women in social life. The veiling became a questionable value with the woman’s 
entering the public life. In that context, it can say that there were discussions about the 
veiling more than whether it was obligatory or not.  
 
Period intellectuals generally defended that Islamic law gave the right of the free 
movement right for a woman, but the society was not yet ready for such an idea.49 
However, Reşit Rıza, another prominent intellectual of the period, argued that the 
                                                                                                                                                                           
48
 One of them is al-Hakim, the Fatimid caliphate in the 11th century. He established a system for the 
isolation of women by prohibiting them from going to bazaars, baths, and cemeteries. (Tucker, pp.271) 
49
 For detailed discussion about women codes in Ottoman and intellectuals point of view on veiling 
during the modernization period, see: Yeliz Usta, "Women's Fashion in the Ottoman Constitutional 
Period (1908-1918)", ATINER's Conference Paper Series, 2016 and, Ayşe Gelgeç Gürpınar, Women in the 
Twentieth Century: Modernity, Feminism, and Islam in Turkey, Unpublished Master Thesis The University 
of Texas at Arlington, 2006 and, Amina Abdullah Abu Shehab, Women, Islam and Modernity, 
Unpublished Master Thesis University of London, 1992 and, Mihret Woldesemait, Unfolding the Modern 
Hijab: From the Colonial Veil to Pious Fashion, Unpublished Master Thesis Duke University, 2013. 
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purdah should have dressed by women while he rejected women’s restriction in a 
domestic field concerning Islamic executions in the first centuries. He tried to prove the 
injustice of isolation by exemplifying women's education and trade with men during 
the prophet's time. 
 
Women started to express themselves aloud through texts they wrote especially the 
low character of that isolation. Egyptian Melek Hifni Nasıf, one of the prominent names 
of the sociological challenge-oriented debates of modernity stated concerning to the 
“problem” of the veil of her time: “The problem of Hijab is still standing. Neither the 
conservatives nor the liberals were able to provide a superiority, and the deep conflicts 
of the spin-doctors (kalemşor) for many years did not yield a result” (Tucker: 284). Just 
as the women's problem became a part of the Islamic identity crisis, the veil issue also 
became a part of it and also moved to the center of that crisis. As a result, the 
discussable issues and their contents changed regarding historical process experienced 
by the Ottoman state.  
 
Regarding different way of interpretation in the same verses (Nisa1, 34), could be 
managed necessary conclusions through the textual part of Islam. Firstly, as I tried to 
understand how and then indicate, the Quranic text allows for "egalitarian"50 reading 
styles considering its talking style to audiences. Islamic law is a factor shapes Islamic 
societies, but the public also shapes the law. There is a mutual relationship between 
law and society, and the influence of social conditions always has a central precaution. 
Therefore, the acceptance of the Qur'an as a command of God does not require it 
interpreted in the same way in every period. Otherwise, this attitude could lead to the 
fetishization of tradition and the misspelling of a religious text while it should be 
parallel to the realities of society. As a result, some unjust implementations could not 
only attributed to textual Islam. 
 
                                                                                                                                                                           
50
 I used this expression taking into account postmodern times we live in; As I mentioned before, issues 
such as pre-modern equality and women-men rights not discussed. 
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As a general evaluation, there may be several comments that summarize male-female 
relationships in the society. In this context, Leila Ahmad stated: "textual Islam" was the 
elite man's place in history, and that many Muslims did not accurately represent the 
Islamic understandings that emerged especially with the experience of women (Ahmed, 
1992: 239). Although similar thoughts not expressed in such a clear way by women, it 
began to more visible with women's emancipation in the 19th century. Fatma Aliye was 
one of that intellectuals concentrated on. The subject that she suffered from was not 
the suggestion of the sacred texts of Islam, but the concept of "textual Islam" which 
interpreted with the Salafi understanding by the male elite and ignored the women 
experience. 
 
4.1.3. Fatma Aliye’s Perspective on Female-Male Relationship 
“Women should be given something to gain bread instead of bread! In 
other words, they must teach and educate them, teach them art, 
possess skills!” (Aliye, 1909) 
 
Fatma Aliye’s female-male narrative questioned the resident gender stereotypes. In the 
previous section, I tried to refer to these stereotypes in general terms. In this section, I 
will mention the criticisms argued by Fatma Aliye and especially her proposals and 
suggestions related to women's issues. 
 
One of the most talked issues regarding Fatma Aliye’s writing was the movement of 
turning the Islamic sources. In addition to that perspective rose women’s status to 
where she deserves in social life, Aliye expressed that movement as a solution which 
could restrain the tension experienced by the Ottoman Empire. In this context, she 
mentioned the active role that women played in society in the early period of Islam, as 
many intellectuals. I think that may be a criticism of the present social structure of the 
state and the Islamic tradition under the demand of “turning sources” idea.  
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Because, as Leila Ahmed articulated, sometimes "textual" Islam protects women's 
rights more than cultural practices deviating from the rules that the jurists built. In the 
first years of Islam, the jurisdiction appealed to their judgments and procedures from 
time to time to reconcile the Qur'an, and the hadith was a result of examining the legal 
tradition (Ali, 2015). Therefore, some teachings emerged within the framework of 
Islamic tradition could regard as "Islamic" although it was a product of human effort, 
and its teaching has not prevailed over the whole Islamic history. What is essential in 
that regard was not considering the tradition as a specific pattern. The methods of the 
first pioneer practitioners, including passing some of the venerable meanings of the 
verses, would lead the contemporary Muslims for a similar interpretive and adaptation 
process. As mentioned in the previous section, many scholars interpreted the same 
verse differently and brought different explanations for it by using different sources. It 
was therefore natural that these statements were open to criticism. Fatma Aliye also 
contributed to making this tradition more critical through her writings as an 
intellectual. 
 
However, that before mentioned intellectual Islamic tradition which composed from 
the first centuries of Islam and consisted the declarations of first centuries ulama, was 
one of the critical sources of knowledge. Neglecting the tradition for the scientific 
approach to the source texts led to the destruction of the Islamic practices and 
understandings emerged until the modernization process. Because it was a source of 
reference for society, religion was a compelling factor determining the social life. 
However, it was not an easy task to set boundaries and made some applications in the 
name of "religion." Especially in the period of modernization, relations between fardh, 
wajib and other moral responsibilities which believed that directed by religion became 
uncertain.  
 
On the one hand, Fatma Aliye opposed the interpretation of the sacred texts in a 
monopolistic sense. On the other hand, the disappearance of the authority of religion 
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and the uncertainty of the boundaries was not the results that she desired. Because 
she believed that the effect of religion on society must exist, this society created itself 
with religion and must remain the same. Therefore, Fatma Aliye, as an intellectual who 
was aware of this uncertainty, called for Islamic scholars-ulema- and recommended the 
reinterpretation of the typical social values according to the understanding of the 
period, instead of removing religion from the Ottoman social framework. 
 
As far as understood from her works, Fatma Aliye Hanım was aware of the diversity of 
comments and the human factor. She did not sanctify tradition or did not seem that 
every interpretation made by ulema as accurate definite information and she choose to 
criticize it. Aliye expressed her criticism in many places, and especially it was visible in 
her rejection written for Mahmut Esat's ideas regarding marriage and polygamy, as will 
address in the next section in detail. 
 
Fatma Aliye shook the traditional male-female perception with female-male portraits in 
her novels. There was a female discourse in the novels contrary to the traditional 
narratives talked about women's irrationality, weakness, in keeping away her from 
educational activities. Beginning with her first novel Muhadarat, heroines constructed 
oppositely. For instance, Muhadarat’s main female character Fazıla constructed as an 
extremely well-educated, cultured, entirely enjoyable, submissive, and ideal woman 
morally. In that regard, I read the slavery Fazıla’s rejection to Şebip who often 
expressed that women had lack of reason and inferiority, and they were not a real 
individual, as an Aliye’s reaction against that traditional men’s way of thinking towards 
women.  
 
Fatma Aliye’s female characters who did not accept mental weakness usually had 
severe thoughts for almost every issue. For example, Refet was a mature girl who 
devoted herself to education. In the Refet, it was mentioned continuously how she 
made the right decisions: “It is supposed that women generally like themselves about 
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their beautifulness and they cannot see any other beauty than themselves. This is true, 
but the part about it being general is not true. As in many things, or in everything, there 
is no difference between men and women, even in this matter” (Aliye, 2012). Parallel 
to Refet, the heroine of Enin, Sabahat, built like a girl who knew what she wanted and 
stood on her feet, who preferred to consider things from a logical perspective rather 
than emotionally. In Enin, Sabahat advised Suat, who wanted to marry her, to recognize 
himself by leaving a physical edge and did not give up to manage it even this 
recommendation made Suat feel sad and thrown him to desperation. Contrary to 
Sabahat, he gave particular importance to his feelings. In this context, it can say that 
the male and female roles of classical tradition replaced in the novels of Fatma Aliye. 
Opposite to men who were weak mentally, unobtrusive and illiterate, there were 
culturally, and forward-looking women who always read a book knew a foreign 
language and played the piano. 
 
Along with that, Fatma Aliye idealized the relationship between women and men in her 
novels. The fact that women did not exist in working life as it should be and what 
brought that unequal portrait to the state nothing but misfortune expressed in Levayih-
i Hayat as follows:  
 
“If it is not possible to suffer from this kind of sect and not be able to 
suffer, you will not cry, you will not say, you will not complain about 
injustice. There is only one thing that prevents them: You are a woman, 
he is a man. Are these words incomprehensible for you? If so, realize 
that you are nourished when he is nourisher. Are you going to claim it? 
Then you can put your hand in your pocket. Do not you have the power 
to manage? Then you must be kept silent. You have no right to sound!” 
(Aliye, 2012). 
 
Fatma Aliye stated the understanding of the period through her fictional character, 
Sabahat, with an emphasis on ruthless social system tortured women. Contrary to the 
tradition of showing the woman as a source of corruption and immorality, she focused 
on the notion of honor and emphasized that every individual should carry own 
responsibility: “A woman’s honor is her own and women’s honor protection should be 
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under her responsibility. God Almighty did not exempt her from this. He had not 
exempted his man and woman servants in punishment and reward” (Zengin, 2013: 39). 
I think even these statements on the issue of honor are enough to explain why the 
works of Fatma Aliye were re-examined, reading by contemporary scholars and 
researches. Especially considering the men are murdering women for the sake of 
honor, even today. 
 
4.2. Marriage and Polygamy 
4.2.1. An Overview of Marriage and Polygamy in Islamic Tradition 
The subject of marriage in Fatma Aliye’s works mostly evaluated regarding the nature 
of the marriage and the responsibilities of the spouses towards each other. Another 
emphasized issue was an arranged marriage. That arranged marriage procedure 
evaluated concerning the nineteenth-century Ottoman Empire, within the framework 
of concept "social behavior which generally accepted in society, and which has 
continuous or dominant application" (TDV, 2007, v: 34: 87-93).  About Islamic law 
instruments, there is a serious connection between law and orf, which considered as a 
social norm. Many customs in Muslim society involve in the rules of law and re-shape it 
again. This indicates that Islamic law, as well as being one of the elements shaping the 
Islamic societies, always has a central precept of social contracts. Therefore, even 
though many conclusions can draw from classical texts about the nature of marriage 
and the rights-responsibilities of spouses, there is not a particular norm or code about 
an arranged marriage because of its feature as the product of society. In classical texts, 
the marriage issue was drawn out in general terms as to the situation in which the 
relation of pairs is legitimate or not; while the rest of that rule may vary according to 
historical process and the customs of societies which they belong to. 
 
I would like to touch on how the marriage depicted in Islamic sources and how the 
relationship between spouses defined considering the pieces Fatma Aliye wrote about. 
First of all, I considered that the narrations stand out in the Islamic tradition for the 
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nature of marriage were mostly relevant to sexuality. It is imperative for a woman to 
perform the sexual duty to her husband; because in hadiths it is stated that there is a 
relationship between the consent of God and the expectation of her husband: “If a 
woman spends the night away from her husband's bed, the angels curse her until the 
morning”, “I swear to Allah, who is in my possession, that if a man invites her wife to 
his bed and she did not obey his call, Allah will not be pleased with her until her 
husband agrees with her.”, “If a man invites his wife to his bed for sexual intercourse 
and the woman avoids it, the angels will curse him as much as the morning” (Kecia: 71)  
 
The criterion that determined the legitimacy of sexual intercourse in Islamic law was 
the individual position of the two sides and the legal relationship between them. The 
consent was not compulsory but sufficient for the legitimacy of sexual relations. In 
addition to the marriage, female slaves regarded as legitimate sexual partners, before 
slavery banned in the 19th century. While the widespread female slaves for sexual 
satisfaction in the ancient Mediterranean habitat, there were final rules of Islam that 
determine the ownership and specified the using of female slaves. The expression of 
the Qur’an "Except for the wives and slaves under your hands. Certainly, they will not 
condemn" interpreted by early commentators as permitting men to sexual relations 
with both of them. In this context, Imam Shafi reminded that although Allah makes 
forbidden marriage for men with more than four women, it was not a limit brought to 
the concubine, so that men may receive as many concubines as he wanted (Ali: 111).  
In both carnivals and polygamy, men had full sexual access. A married man could get a 
concubine and other spouses without any reason. When it comes to sexual access for 
the woman, it is limited.  The difference between the practices for women and men 
explained as the legitimizing of child and the recognition of the father. In classical texts, 
there were no limits regarding the relationship between men and the concubinage but 
only pieces of advice and fractional regulations. In this context, polygamy generally 
justified with the idea that woman was in need of protection economically and socially. 
As depicted in classical texts, a woman's marriage is seen as a co-wife better than being 
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alone for her. Also, that was a necessary path for the protection of both her honor and 
the society from immorality. Hence, according to that traditional understanding of 
polygamy protected individual and social morality. Therefore, even though women 
could subject to being monogamist for men as a condition according to Islamic law, her 
attitude against polygamy seen as disobedience to "the narrowing of the broader rights 
granted to man by God" as indicated Imam Shafi (Ali:38).   
 
Sexual relations had various consequences regarding financial, social and religious 
necessity. There was a traditional narrative in which marital economic responsibilities 
usually are undertaken by men. The marriage relationship is not restricted just as real 
and sexual relations between spouses, according to Islamic tradition. Nafaka and mehr 
were the required payments under the men's responsibility. Besides the verses51, the 
Prophet also told men about his wives, "You are responsible for their livelihood and 
good clothing" (Ibn Ruşd, 1991: 1359). An intense expression on the man’s economic 
responsibilities of marriage such as earning money led to the marriage considered as 
consist of only in that framework. Because of the patriarchal social structure, it 
accepted sufficiently for men to fulfill his economic responsibilities.  
 
Although the tolerance and understanding attitude of Prophet Muhammad towards his 
wives did not take as a criterion concerning wife-husband relationship as much as first 
centuries interpretations. His way of behaving did not find a room for itself in the 
narrations quoted by the early period scholars. The act of Prophet considered as a bit 
of advice more than definite law statement quite contrary to the opinions of Islamic 
scholars. This situation started to change with modernization and comments made on 
the meaning of the sacred texts more than scripture. 
 
                                                                                                                                                                           
51
 As an example: “Men are the protectors and maintainers of women, because Allah has given the one 
more (strength) than the other, and because they support them from their means (Yusuf Ali: The 
Women: 4)” 
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4.2.2. The Issues of Marriage, Polygamy, and Concubinage in 19-20th Centuries of 
Ottoman State 
In this section, by examining how marriage, polygamy, and concubinage discussed by 
the contemporaries of Fatma Aliye, I will try to reveal the general perception of Aliye’s 
era. First of all, I would like to start with a sense of marriage during the 19th century 
and some values determined between spouses. 
 
As it is known, in the Ottoman State before the 20th century related to the marriage 
contract, it became a tradition to register marriages with various applications (Tucker: 
102). Although not every woman had such a possibility, some of them had able to put 
some conditions on their husbands while they were getting married (Tucker: 106). 
Women had the right to dispossess in their property and regardless of whether their 
husband was fertile or not. That financial support, called nafaka (alimony), determined 
by the custom so that it could change according to the historical process. Along with 
being an issue allied with the general public of Islamic jurists, Ibn Hazm suggested that 
when a man faced situations such as poverty or illness, the woman can meet his 
financial need. According to these statements conveyed by Mustafa Öztürk, it stated 
that the woman might take this obligation at least temporarily (Tucker: 173). 
 
Interpretations made by independent scholars, who were mostly out of the ulema 
group, gave clues as to the fact that marriage was a more emotional and woman-
centered institution during the modernization. In this context, the issues as the nature 
of marriage, an arranged marriage and forced marriage of girls were also on the agenda 
of other intellectuals. These statements considered an application of pre-Islamic dark 
ages (Tucker:111).  
 
Tahir el-Haddad proposed a contracted marriage instead of an arranged marriage in 
classical style, which was controversial for the period. He was not against the arranged 
marriage providing that the families agree and introducing of the couples. He 
88 
 
emphasized that a "modern" marriage agreement should have experienced under 
Islamic law and its principles (Tahir, 1999). Another name who adopted Westernism, 
Celal Nuri, argued that couples must recognize each other before marriage: "It is not 
enough to know each other a bit. In my opinion, the families of both sides should know 
each other” (İleri, 2017: 163). In fact, this emphasis was like a prototype of the mind of 
the period. Because the general aim of the periodicals was to reinterpret the basic texts 
in a way that would enable them to live in the modern world following the Islam. As I 
mentioned in the previous parts of the thesis, it was the greatest thing to show that 
Islam could respond to the demands of the modern world and to be able to challenge 
"staying" Muslims in the Western aggression. 
 
The subject which was more engaged in the agenda than marriage pointed as 
polygamy. On the one hand, it suggested that monogamy as a reflection of modern 
thought and original type of marriage in Islam, and tried to find out why monogamy 
was a suitable method. On the other hand, polygamy defended by claiming it is one of 
the best ways of protecting women.  
 
Considering the third verse of Surat an-Nisa "if you are afraid of being treated fairly 
among your wives, then marry a woman or your caries," Muslim men thought that 
polygamy was not only permission but also right for themselves. In Ottoman society, 
polygamy was not common, but there was such a mentality. Concerning Orientalist 
criticism against Ottoman family structure and family institution that issue became hot. 
Then Ottoman intellectuals started to answer that claims as polygamy centered. 
 
However, it emphasized by another group that polygamy was not a useless and harmful 
practice as much as claimed by the West and Westernist Ottomans. As understood 
Aliye’s Osmanlı’da Kadın, non-Muslim women thought that the Muslim women were 
unhappy because her husband had co-wifes. In contrary Muslim writers as Fatma Aliye, 
tried to prove polygamy was not wrong comparing the family structure of the West 
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which contains so many fatherless children and immoral behaves. Aliye neither said 
that polygamy was useful nor harmful. Also by other intellectuals, it suggested that 
polygamy intended to protect the female, rather than watched out the benefit of man, 
in a similar way to the classical era. I think it was controversial how much the family life 
idealized by Muslim writers, represented the general family shape of Ottomans. 
Because it was not a primary aim diminishing adultery thanks to polygamy during the 
period. Tucker mentioned that as a doctrinal issue, adultery extinct in the late 
nineteenth and early twentieth centuries in Islamic rhetoric (Tucker: 288).  
 
Moreover, the definition and punishment of certain crimes changed by the Ottoman 
State's jurisdiction over criminal matters in 1917, when the sharia law deported from 
the courts. Although some judges ruled that extramarital constitute evidence for 
adultery, pregnant women were able to escape punishment by claiming that they 
raped or impregnated while they were asleep (Peters, 2005: 104). In the case of a 
relationship based on content, had punishment- (had cezası)- had withdrawn and 
removed. 
 
Considering the other group of people who stated the unnecessity of polygamy, they 
argued to remove the polygamy practice altogether. One of them was Celal Nuri İleri. 
He criticized the relationship between polygamy and man’s economic situation and 
wealthy man became polygamist easily. He conceived the values changed during the 
era and women’s position (İleri:46). 
Although he disagreed with polygamy idea, opened a door in certain circumstances. He 
described when a man applied to polygamy as follows: “It is possible to get another 
profit in case of a real need. For example, if a person is satisfied with their wife, but this 
woman cannot fulfill her duties, then men take another woman to keep his current 
wife’s sake and to protect her rights. That is it!” (İleri: 94). Unlike the other authors, it 
observed that Celal Nuri's statements did not hold the Islamic references very much in 
the foreground. Celal Nuri's attitude was entirely different in that regard. Because 
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many thinkers, including Fatma Aliye, had not made a definite rejection of polygamy, 
because of the visible expression of the verse about it. So, Celal Nuri showed that he 
had a more reformist understanding than his contemporaries, expressing that 
polygamy must be diminished and then wholly reduced (İleri: 128). 
 
Finally, about concubinage, it was tough to say that this concept had subjected to 
severe criticism. The orders concerning well-treated conditions in classical tradition 
towards slaves might be the reason for that situation, even not encouraged slave 
ownership. However, just as in the case of polygamy, the defensive attitude towards 
the West blurred the possibility of discussing concubinage issue on critical ground.  
 
As a reason for not discussing the concubinage instate could assert that the names had 
an opportunity to argue their views during the period were usually from the upper class 
who used slaves for the help of their house or sexual purposes. I think this is a reason 
why we do not hear very radical comments about slavery from these intellectuals. Also, 
the Sultan had a slave, and it can contribute to the hardness of criticizing Abdulhamit II 
for his practices about oppression. These reasons resulted from the inability of the 
discussion on the slavery issue and was a part of intellectuals’ agenda including Fatma 
Aliye Hanım in that way. Instead of discussing the concubinage concept, they preferred 
to emphasize master’s responsibilities to the slaves’ that could summarize as a master 
should act to the slave as his child, he should have released when he wanted to go 
(Baktıaya, 2016: 136). So, they saw the glass as half full.  
4.2.3. Fatma Aliye’s Opinions on Marriage, Polygamy, and Concubinage 
Fatma Aliye’s marriage narrative based on the concept of responsibility more than 
right. There were some practices that she thought it is not fair about marriage and 
there were figures made that injustice as problematic. Regarding her marriage 
narrative, it is possible to examine the responsible sides of the marriage under three 
headings: Male, female and the family. 
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Families who were both older than men and women in terms of age and experience. 
So, they must take primary responsibility before marriage. While the arranged marriage 
model widespread, it was possible to make this model more effective, to allow the 
couples to recognize each other, but controlling the leadership of their families. Both 
the man and the woman's family questioned through the letters in her work Levayih-i 
Hayat (Aliye, 2012: 36). A family of man seeks a girl who will catch their son’s and make 
stay at home and keep him out of bad habits in outside; while the girl's family wants to 
marry her in order to get rid of the girl's financial burden (Aliye: 47). In one of the 
letters in the book, Sabahat wrote to Fehame indicated these desires of both families 
and she pointed to the parents as responsible of the young girls to be afraid of 
marriage (Aliye: 73). 
 
Another person who was responsible for the continuity of marriage was the husband. 
In the works of Fatma Aliye, men generally depicted as weaker types than women in 
many ways. This was also the case in the context of marriage. Most of the time, she 
said that man was more responsible in marriage and if he did not know his duties, he 
should not get married. I think this attitude of Fatma Aliye, can be interpreted as a 
critique of the husband understanding of Islamic tradition. Unlike the classical texts 
mentioned above, in her works men illustrated as who is irresponsible, he and 
deceiver, foolish always corrected by women and to be guided in the right way 
(Aliye:53). These expressions of Fatma Aliye had a sarcastic tone to the male model 
which depicted the Islamic tradition. 
As to the question of how her marriage was, in a letter written by Fehame to Mehabe 
provided clues as to what was the expectation of marriage for women. First of all, 
sexuality not encountered in the works of Fatma Aliye, which was one of the most 
critical issues that the traditional Islamic narrative related to marriage. She referred to 
more social issues related to marriage.  
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So, what was the marriage, according to Fatma Aliye? This question answered by the 
women who worried about each other, in the letters of Levayih-i Hayat. They indicated 
what the marriage was by stating what it was not. They complained about men’s 
considering only his financial responsibilities. Keeping financial obligations constantly in 
the foreground and other values remain in the background, so the marriage has seen 
merely financial responsibility for the male; just as a woman's fundamental duty 
considered sexual access. This understanding has led women to became unexpected 
and unhappy with their emotional partner (Aliye: 46). 
 
This framework depicted by Fatma Aliye expressed the emotional loneliness and 
helplessness of the woman in marriage. Was there any second way for those women? 
The idea of divorce from economic troubles was far from them. Women do not support 
by their family in that regard. However, the women mentioned by Fatma Aliye, in 
Osmanlı’da Kadın were very different from the women of Levayih-i Hayat and other 
novels. In Osmanlı’da Kadın, Aliye stated how happy Muslim women about their 
marriages, that they easily divorced when they wanted, that they could not tolerate 
being cheated, and that polygamy not even mentioned. She made a comparison and 
saw Muslim women better, all the time. In this context, one can say that Fatma Aliye 
drew an ideal marriage table regarding Muslim families and women’s position against 
her Western counterparts. However, that ideally constructed family did not represent 
the whole of society, and it could be understandable even from her articles. 
 
Polygamy was a subject that Fatma Aliye wrote many articles about it. On the one 
hand, it is known that her father Ahmet Cevdet Pasha did not support polygamy and 
she behaved in the same way. On the other hand, she did not reject and criticize the 
execution of it. Aliye, considering a refutation to Mahmut Esat Efendi’s writing which 
supported and conceived polygamy as necessary, criticized him because of he 
considered polygamy as a right, and she emphasized that polygamy be a license that 
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could only be granted indispensable circumstances. In this context, Mahmut Esat Efendi 
was standing closer to the tradition while Fatma Aliye had the more reformist place.  
 
Mahmut Esat’s traditionalist position caused by his marriage imagination which based 
on sexuality and interest of man. As follows, he argued that polygamy was crucial 
because of the population growth and man’s sexuality. Emphasizing that this 
interpretation would deprive human beings to an animal level and destroyed human 
beings spiritual pleasure and emotion, Fatma Aliye expressed how different a marriage 
conception she had from Mahmut Esat Efendi by saying "Who needs marriage if it is 
only for sexuality and population growth?” (Canbaz, 2007: 70). Aliye stated that the 
issue of polygamy is not a divine order and the conditions under which the permission 
would granted for polygamy, needed to be well defined. Generally, she criticized the 
practice of polygamy abused by Muslims more than the practice of polygamy itself. 
 
In Osmanlı’da Kadın, there were important positive expressions about slavery and 
polygamy, but there were many critical writings of her related to polygamy, as in the 
above example. However, concubinage was not a serious debate issue amongst the 
Ottoman intellectuals and also not included in the agenda of Fatma Aliye. I think Fatma 
Aliye’s lack of a strong criticism towards concubinage had several reasons. Along with 
her socio-economic status and the fact that slaves were the part of their upper-class 
lives, as well as the broad principles of justice that the verses contained could be a 
reason for it. In this context, it can say that besides her reformist understanding, she 
did not abandon the lyric reading. 
 
4.3. Divorce Issue 
4.3.1 An Overview of Divorce in Islamic Tradition 
The Qur'an bits of advice are reconciling between the spouses and continuing their 
marriage as far as possible. It is not advisable to be hasty:  
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“O ye who believe! Ye are forbidden to inherit women against their will. 
Nor should ye treat them with harshness, that ye may Take away part of 
the dower ye have given them, -except where they have been guilty of 
open lewdness; on the contrary live with them on a footing of kindness 
and equity. If ye take a dislike to them, it may be that ye dislike a thing, 
and Allah brings about through it a great deal of good“(Yusuf Ali, The 
Women: 19).  
 
On the other hand, if marriage does not supply a happy intimacy, the relationship 
between couples might be broken. In such a situation, it is expected that the couples 
reached a compromise by mutual talk: “If ye fear a breach between them twain, 
appoint (two) arbiters, one from his family, and the other from hers; if they wish for 
peace, Allah will cause their reconciliation: For Allah hath full knowledge, and is 
acquainted with all things” (The Women: 45). In situations where a good mutual 
benefit did not exist, the best solution was to leave with mutual consent. Therefore, a 
situation like staying married until death not included in Islamic religious culture. It has 
suggested that men should either "keep them in good hands or leave them in good 
hands" concerning their spouses. Therefore, if there was no possibility of association 
with goodness, divorce became an option.  
 
The issue of divorce also differed regarding some applications between fiqh schools. 
Nevertheless, although Muslim men and women encouraged to think before the 
divorce, men had a right to divorce his wife without any reason. Indeed, the husband's 
image, which divorced his wife three times by saying "be empty!", was one of the 
antecedents that constituted the most negative Muslim image as well as polygamy in 
terms of modernization. 
Although men had the right to a permanent divorce, there must be reasons accepted 
by the jurists, for women divorce. Different procedures for the divorce conditions of 
women among Islamic jurisprudence schools have been adopted (Ali: 93-94). However, 
it was also a fact that women met some obstacles although they fulfilled these 
conditions. Tucker expresses women’s divorce difficulty as follows: "If there is no 
significant evidence, especially with legal documents or reliable witnesses, the troubles 
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await them (women). The law protects women only when they are at the legal measure 
and when they are supported by male relatives or other members of the community 
(Tucker: 161).  
As a result, men entitled to an unquestionable divorce in the classical Islamic tradition, 
while the women with the right to divorce within the boundaries set by the jurists. The 
question of why the right to divorce belongs to men and when the woman would attain 
that right started to argued in the 19-20 century. 
 
4.3.2. The Issue of Divorce in 19th 20th Centuries Ottoman State 
The divorce, which was one of the most important controversial issues of the period 
with polygamy, concubinage and an arranged marriage, situated in a different place 
than the other issues I considered before. It was a vital point in analyzing the intention 
of the West and its perception of the Islamic world. Other issues related to marriage 
were the main elements of this perception which indicated Islam was the enemy of 
women. However, divorcing couple who could not agree with each other accused of 
being unserious about marriage by Westerners (Tucker: 169). In that context, before 
discussing the right of divorce in the hand of the man, I would like to remind that in the 
western sense, the divorce institution have been assessed as totally heretic. One of the 
reasons for the increasing criticism towards that me who could easily break up their 
wives with the expression "be empty!" might be a concern with the western view of 
divorce. 
 
Muslim thinkers of the 19th-20th centuries dealt with the institution of divorce; firstly, 
after they discussed the right of divorce. Reşit Rıza, who thought that divorce increased 
the prestige of the marriage institution, associated the right of divorce with financial 
responsibilities. Reşit Rıza's statement is striking regarding linking marriage and divorce 
in terms of financial conditions. There was a system in which women were 
economically secondary, and men had authority in many cases. Women's claim for 
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economic freedom might have brought the possibility that the balances for marriage 
and divorce changed.  
 
Whether or not it linked to the Quranic text, the tradition of reconciling the economic 
situation with the dominance of marriage and divorce in the established Islamic 
culture, became visible as the woman gained her economic freedom. It can argue that 
women who began to exist in the out-of-home area began to have a say more in-house 
area, just as men's dominance of the domestic area parallel to his financial effort. 
About the divorce right of given by Islam, women might be seen more emotional and 
quickly irritated by their nature, as well as being one of the most cogent arguments of 
the time or they had no financial responsibility (Reşit Rıza: 162). Although some of the 
conditions for divorce for women alleviated, the fact that men generally had the right 
to absolute divorce not received any severe criticism. 
 
On the other hand, some of the twentieth-century intellectual women in Egypt 
criticized that the right of divorce given to the man's hands because of the 
misinterpretation of the Qur'an. They indicated the adverse situations caused by that 
practice and added that women constantly were living with a fear of divorce, they 
could lie, and behave like someone whom they were not because of satisfying their 
husbands (Tucker: 163). 
 
Hayriye Hanım, who was a contemporary of Fatma Aliye and gave seminars on Muslim 
women in the West found the practice of divorce in the Ottoman State brutal: “Of 
course we have a divorce. However, this is a divorce that applied to the westerners in a 
way that they can never understand. He may abandon his wife arbitrarily. Try to find 
any excuse, make up a story, and generally do not even need to have these conditions” 
(Baktıaya: 168). Hayriye Hanım showed that she was pro-Western in terms of her 
speech, by expressing that Muslim women were in need of the Westerners' help. 
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On the contrary, Celal Nuri İleri, one of the period intellectuals with a positive attitude 
towards Western thought and known with Islamic references, complained about the 
widespread and abuse of divorce. With the question of polygamy, he argued that the 
institution of divorce shook the position of the family in the Ottoman society: “We are 
abusing divorce. This abuse is against Islam and the good orders of the Prophet” (İleri: 
122) 
 
In her book, Filiz Barın Akman, placed that Western travelers Ottoman observations, 
and stated all westerners did not think about divorce badly and quite contrary, they 
admired that divorce institution of Ottomans with envy: “Compared to their societies, 
especially the writers of some women's travel guides, criticized the "ease" and 
legitimacy of the divorce in Ottoman society, but most of the systemic rules of 
procedure were appreciated. The most important of these was the economic situation 
of the woman after the divorce. In England, when women divorced, it means that often 
abandoned by their husbands, deprived of some rights because of obstacles before the 
legal divorce. In most cases, the woman left without any support” (Akman, 2017: 100). 
After these expressions, Akman referred to the apostles of Nisa and Talak and told 
about the alimony right of women in Islam.  
 
Islam supports the right of alimony for women, but there is no obligation for men to 
care for their divorced wife throughout the life. That stated alimony continue until the 
end of the iddet müddeti (period of delay) as mostly three months-. The woman could 
only get her mehr after she divorced. Also, divorce not seen right in the eyes of the 
society because of the thought that the woman declined economically after being 
divorced. A woman who was not part of the social life can start to work to earn money, 
but that could bring some moral problems. As a result, divorce for women was not an 
easy task when the moral dimension in terms of legal, economic and community 
evaluated. 
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4.3.3. The Issue of Divorce in Fatma Aliye 
It was not possible to find divorce execution in the works of Fatma Aliye. There were 
many reasons regarding that situation. First of all, in the framework of the terms of the 
era, it was an example that the divorce of the woman not tolerated. In Muhadarat, 
Fazıla wanted to finish his unhappy and painful marriage but thought to kill herself 
instead of divorce. This example was extremely striking regarding showing the difficulty 
of divorce for the Fazıla as a woman even whose husband wanted to do. 
 
In Osmanlı’da Kadın, there is a section dedicated to divorce. Aliye stated in Osmanlı’da 
Kadın that Muslim women would not lose their rights in case of divorce or polygamy 
and they would have a more relaxed life in one way or another than Western women. 
Aliye talked with Western female guest and stated polygamy was both good for the 
woman and for the child. Fatherless children were born after adultery in Europe and 
suffered during their lifetime, but this was not the case for Muslim children. If the 
woman did not want the co-wife, then divorce, this religion was an opportunity 
religion, and everyone was satisfied (Aliye, 2012: 52). If women were disabled or, ill 
polygamy could protect her. The Western female guest indicated the opportunity of 
divorce for her but Fatma Aliye replied as follows: "An ill woman will not find a husband 
quickly. Let's put away your thought; she will suffer from quite needy. How can we 
answer to throwing sick wife into the street?”52 (Aliye, 2012:93). The idea of finding 
another husband was especially important, which showed that in many ways this 
woman could not exist in society as a single woman. 
 
Another friend of Fatma Aliye S. Hanım thinks that divorce is not suitable for women. 
She associates her idea with the fact that the divorce in the hands of men. Aliye 
reminds her friends that she is thankful because of the right of divorce offered to 
women by Islam:  
 
                                                                                                                                                                           
52
 "Akim olan bir kadın kolaylıkla diğer bir zevç bulamayıp sefalet çekeceğini haydi hatrınız için bir yana 
bırakalım; ama hastalıklı olan zevcenin sokak ortasına atılmasına nasıl cevap verelim?" 
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The other day you said, "How difficult a problem in Christianity! If a wife 
or husband is cruel, the other is forced to devote his or her life to (his or 
her spouse). We, however, have divorce as a solution." However, 
although men divorce women whenever they want with ease, women, in 
that case, must divorce their husbands when they do not want to 
(Marvel, 2011: 59) 
 
In another part, she told about the "blue ferace" this time to prove that women’s 
poverty did not prevent them from getting divorced (Aliye, 2012: 103). After N. Hanım's 
claim about the hard conditions of divorce for a woman, Aliye stated that blue ferace 
example. The others thought that it was a story, but Aliye insisted on indicating that 
was a traditional common ritual in terms of a divorce, in Antakya. According to that 
custom, when women wear blue ferace, she will divorce. Aliye illustrated these 
implementations to show how easy divorce for a woman even if she was not wealthy. 
Although Fatma Aliye talked the story here the easiness of divorce and the two sides of 
spouses would not be victims, she stated a different story in Levayih-i Hayat. She kept a 
light on Fehame, who could not divorce because of her economic inadequacy despite 
her husband’s betrayal, indifference, and psychological violence: "To continue my life I 
have to obey their orders and decrees regardless of their right or not!... What a 
derogation… However, my children"53 (Aliye, 2012: 39). Therefore, the narrative 
difference between her articles and novels became visible at that point again.   
 
Generally, Aliye stated that divorce could provide an aspect for women to escape from 
an uncomfortable domain of the marriage and the right of divorce was not only belong 
to men. In Islamic law, in some cases, the woman has the right to divorce, but officially 
women get that right with Hukuk-u Aile Kararnamesi, which came into force in 1917. 
After seven years from that code, Aliye stated that granted women right for women 
became satisfactory for both men and women, it was pleasant progress: 54 
                                                                                                                                                                           
53
 “Geçinmek için ben onların emirlerine tabiyete, haklı haksız hükümerine uymaya mahkumum!... Ah bu 
ne zillet!... Fakat evlatlarım” 
54
 “Bizde talâk yalnız erkeğin ağzından çıkacak bir söze bırakılan suretten ibaret değildir. Sonraları 
İstanbul‟da dahi talâk‟ı kadının eline vermek ve kadın dahi istediği zaman talâk‟ı icrâ edebilmek 
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In our divorce understanding not only consist of men's declaration. 
Later, the shari norms collection started, and women have a divorce 
right, and she determined when she would like to divorce. Is not giving 
the same right for both men and women in favor of their identity? 
(Zengin; 41) 
 
In Muhadarat, Aliye conceived that the social stress of divorse for a woman. The 
heroine Fazıla would like to divorce but she thought that she did not deal with the 
restraint of the society and she could not bear the consequences of “being divorced”:55 
 
Because of Fazıla did not want to live in that way, she thought to divorce 
too many times indeed. However, due to declaring that divorcing idea 
came to her so improper she could not manage to declare. Also, she was 
not hopeless about her husband Remzi’s would be better even if she did 
not feel anything to him. Due to everybody would talk about her divorce 
and she had to explain her situation, she preferred to stay with her 
husband even she did not like him and to convince only herself (Aliye, 
2014: 199) 
 
As stated in that part, Fatma Aliye supported women’s divorce right. She considered 
women’s divorce as a permitted issue by Islam. Because of that, she attributed her 
claims to early Islam executions.  
 
As a conclusion, Fatma Aliye had a different point of view from the traditional Islam 
understanding. In many pieces, she assessed her ideas in terms of marriage, 
concubinage, divorce, and polygamy shown that she had a critical position against 
Islamic tradition which she thought that it deteriorated. Along with, the conditions of 
the term were, and she tried to behave accordingly the changes which emerged during 
the modernization process. She supported women's rights in that mentioned issues 
                                                                                                                                                                           
şerâitiyle şer‟i akidler ahrâsına başlanıldı. Her iki tarafa da bu hakkı vermek şerâitiyle vâki olacak akid, 
müsâvata ve her iki tarafın da izzet-i nefsine riâyet olmaz mı?” 
55
 “Fâzıla, bu halde yaşamaktan pek ziyade muazzeb olduğundan, pek çok defalar Remzi‟den ayrılmağı 
tasavvur eyliyor, âdetâ bunu pek ziyade istiyor da kendisine kocadan boşanmak telâffuzu bile pek çirkin 
bir şey geldiği için onu ağzına alamıyordur. Bu cihetle, Remzi‟nin ıslâh-ı hal eyleyeceğinden ümidini 
kesmeyip, kendisi her ne kadar ondan soğumuşsa da, herkes içinde kendisine kocadan boşanmış 
denileceğine ve onun için, hak kazanmak üzere, kendisi âleme söz anlatıp çene yarıştıracağına, sevmediği 
bir koca ile oturmağı ve bunun için de yalnız kendi gönlüne söz anlatmağı daha münasib görüyordu.” 
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and generally attempted to catching up both useful Western implementations based 
on Islamic principles. However, because of the Muslim women issue made the sign of 
humiliation by the West, she preferred to defend Islamic values and endeavored to 
remember how were desirable them. 
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CHAPTER V 
CONCLUSION 
 
In this thesis, I tried to examine how Fatma Aliye discussed the woman issue, which 
intensively debated in the Tanzimat period, concerning the nineteenth-century Islamic 
thought. I did not concentrate on issues such as Ottoman Women movement, women 
literature, Islamism, and feminism because different researchers conducted lots of 
studies  about Fatma Aliye regarding those issues. Likewise, I did not examine Aliye’s 
novels or articles specifically because they had been studied generally focusing on the 
women’s movement. Therefore, I stated a summary of these studies in the introduction 
by contacting essential points. I intended to carry out a discussion that focuses on 
Islam, women and Fatma Aliye. 
 
In the first part, I outlined Fatma Aliye's life story. I divided her life into two as before 
and after the writing. There is a strong connection between Aliye and Ahmet Midhat. I 
tried to give the outline of that relationship and claimed that it is not a good idea to 
consider Fatma Aliye as a copy of Ahmet Midhat. After, I conceive the Ottoman 
modernization and first encounter with the West. The central question of chapter two 
was Fatma Aliye’s response against the West as a Muslim intellectual. I examined the 
process of Ottoman women became a part of outside world around three basic issue 
as, women’s education, motherhood role and employment. And lastly I had discussed 
Fatma Aliye’s Orientalism critics as another response ground. In the chapter three, I 
tried to state women and Islam based discussion. Islamic tradition, 19-20th centuries 
Muslim Woman debates and Fatma Aliye’s woman discourse was the subtitles of that 
chapter. Social visibility of women, marriage, polygamy and divorce issues were 
examined. I tried to state Fatma Aliye’s discourse of woman had a critical approach 
towards Islamic tradition’s woman discourse. In that context, the second and third 
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chapters formed the main body of the thesis in terms of the discussion centered on 
Islam, women and Fatma Aliye.  
 
The modernization movements placed at the beginning of events that supported Fatma 
Aliye a subject as a writer. Therefore, it is necessary to read the woman's narrative of 
the author without ignoring the change of the political paradigm of the period, just as 
the other fictional Tanzimat novels cannot read apart from the political context. In the 
nineteenth century, the Ottomans had a hard time, and the West became a severe 
danger. In the face of that danger, the reform movements planned in a limited 
framework to save the state became widespread in a way that the state did not 
anticipate. Besides the technology of the West, its social norms began to include the 
Ottoman Empire. Thus, the circumstances had obliged to Ottoman State both following 
the West and responding its attacks. Increasing the influence of nationalism led to the 
Ottomans to develop strategies which could make compatible with the ideology of 
nationalism. Because other ideologies of the period such as Ottomanism, Islamism, 
Westernism, which had been tried before for the salvation of the state, became 
ineffective.  
 
Because of the criticism articulated by the West was women-centered, modernization 
movements and response against to the West became also women-centered in the 
Ottoman state. Accordingly, I tried to explain how Fatma Aliye played a role considering 
the education of women, the women’s role of motherhood and women’s employment 
concerning to nationalism. I contacted the points which crossing the borders even if 
seen familiar with state strategy in Fatma Aliye’s women narrative. So I aimed to create 
a more synthetic area for Aliye. Then, in the context of Orientalism, I promoted her 
critics. I aimed to argue that even the issue of women was a priority of Aliye, the 
purpose of the state’s salvation had more particular importance. I highlighted that the 
reason of her narrative includes the Ottoman and Islamic defense was because of she 
appealed to Western readers.  
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In the third chapter, I aimed to underline Aliye's Islamic discourse, from the two points 
that Fatma Aliye stands on: Firstly, she accepted the existence of unfair practices 
against women in the Ottoman State. Secondly, she argued that these unfair practices 
were not from Islam as the West claimed but it rooted during the Islamic tradition. 
Aliye’s idea about returning to early Islam and determining women’s “real” position 
considering early centuries of Islam was an output of that critical understanding. In that 
regard, I tried to look around the Aliye’s main issues as marriage, divorce, polygamy 
and women’s social status in Islamic tradition which described by Aliye as deteriorated. 
In the second part, I stated how the other intellectuals except Fatma Aliye discussed 
the same issues during the nineteenth and twentieth century. Lastly, I tried to examine 
the narrative of Fatma Aliye around these topics. I followed how traditional Islam 
understanding changed and what was the react of Fatma Aiye against that settle 
downed structure through her novels generally.  
 
As a result, I would like to point out that I did not intend to correct something wrongly 
written about Fatma Aliye as someone who was aware of the problems of the women 
during the period. As Aliye said, the book was the same, but readers understood it 
differently. Until today, studies in different contexts offered the opportunity to deepen 
and ask questions at the point of understanding her works. I hope this work also 
contributes to seeing the different dimensions of her writing. I tried to avoid retelling 
or finding a title for her. I think she was close to both feminism and Islamism according 
to that point of view. On the one hand, her Islamist identity was already more 
preliminary than feminism because of her references, familyground, etc. On the other 
hand, the Islamic language she used did not prevent feminism in fact. Aliye was not 
interested in reinterpreting the primary sources of Islam; but the idea of returning to 
the sources which she adopted, constructed the basis of Islamic feminism. Fatima 
Mernissi, who is considered to be the forerunner of Islamic feminism, stated the same 
aim in her first book. Mernissi points to the central role of women in early Islam as 
evidence of how anti-woman attitudes are not rooted in Islam. Just as Fatma Aliye 
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indicated the Muslim women pioneers as examples of contemporary women, in the 
context of Orientalism, in her book ‘The Forgotten Queens of Islam’ Mernissi tells the 
stories of the reign of fifteen female Islamic leaders from the days of early Islam to the 
present day. Therefore, Aliye's position was very close to these two ideologies. The 
critical point is to reveal these different ideas she had and to read Aliye on different 
grounds. 
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